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In India, philosophy, be it Jain, 
Buddhist or Vedic (Brahmanical) is the 
basis of some pathway to Liberation 
(Moksa). So is Pratyabhyna ‘recognition’, 
‘recognition that man or every individual 
soul is no other than the Supreme Soul 
or Parama Siva Himself’. This inspiring 
concept uplifts the spirit of the 
downtrodden and transforms him into a 
dignified pilgrim on the path to Moksa. 
Pratyabhina, declares its formulator, is 
for the well-being of the common man 
(janasyopakaraya). It presents the 
historical account of its teachers. To 
make the reading easy and intelligible its 
technical terms are explained. 

The book also explains how 
“Pratyabhijna” system was formulated 
and developed by the great teachers. 
It contains also essence of Ksemaraja’s 
book Pratyabhina-hrdaya which explains 
both the philosophy and ways of Siva 
realization and even a layman can 

Next it reviews the Pratyabhijna 
doctrine by the great Vedanta scholar 
Madhavacarya. 

It also presents a brief survey of the 
argument and explains the relevance of 
Pratyabhiyna. 

The book contains a glossary of 
technical terms and bibliography to make 
the reading comprehensive. 
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Preface 


In India, philosophy, be it Jain, Buddhist or Vedic (Brahmanical) 
is the basis of some pathway to Liberation (Moksa). So is Pratyabhijna 
‘recognition’, ‘recognition that man or every individual soul 
is no other than the Supreme Soul or Parama Siva Himself’. 
This inspiring concept uplifts the spirit of the down-trodden 
and transforms him into a dignified pilgrim on the path to 
Moksa. Pratyabhijna, declares its formulator, is for the well- 
being of the common man (janasyopakaraya). It is true (as 
shown in the Introduction) that some of the concepts are 
anticipated by the Vedanta teacher Adi Sankara, but the credit 
of formulating the system goes to Vasugupta’s disciple Somananda 
(czrca A.D. 825-900). 

Somananda found that the paths (Upayas) to Moksa—Sarnbhava, 
Sakta and Anava, enunciated in the Siva Sutra, are not suitable 
to ordinary householders as they involve Yogic exercises like 
Pranayama, Bandha, etc. He studied deeply the ancient Agamas 
and discovered a new path (margo navah). Abhinavagupta points 
out that the term ‘navak’ (New) means ‘which was unnoticed 
till then’. Somananda who repeated his guru’s (Vasugupta’s) 
premise of Man being Siva himself, devised paths based on 
psychology. Somananda, Utpala, Abhinavagupta, Ksemaraja were 
a line of teachers who systematically developed the doctrine 
and practices of Pratyabhyna (circa 900-1100 a.p.). It was briefly 
reviewed by the great Vedanta scholar Madhavacarya (14th 
century) who subsequently occupied the post of Sankaracarya 
at Srngeri (Karnataka), 

The historical account of these teachers is briefly stated in 
the first chapter. 

As Pratyabhijna 1s a special branch of philosophy, it uses 
special technical terms, which though similar in spelling to 
Vedantic terms, have a different implication. These terms are 
explained in the second chapter. 
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formulated and developed by the great teachers like Somananda, 
its systematic formulator, Utpala and by the great polymath 
Abhinavagupta of this school of philosophy. 

The scholarly treatment of Pratyabhijza by these teachers 
was beyond the capacity to understand in the case of pcrsons 
who have not studied Nyaya or some such discipline. As Ksemaraja, 
the author of Pratyabhijia-hrdaya (the heart or essence of 
Pratyabhijnd) states in the Introduction of his work, his book 
was meant for people who have not studied Dialectics and have 
not developed intellectual capacity to understand Pratyabhijrna— 
“for people of slow understanding” as he puts it. In fact Ksemaraja’s 
book is a layman’s guide to Pratyabhijna—as it explains both 
the philosophy and the different ways of Siva realization. 
{ have devoted chapter fourth for this important work. 

Chapter fifth is the review of the Pratyabhijnid doctrine by’ 
the great Vedanta scholar Madhavacarya. 

The Epilogue (in addition to a brief survey of the argument) 
explains the relevance of Pratyabhijna. We are now clearly in 
the 21st century. 

As usual a glossary of technical terms used in the book and 
bibliography are supplied. 

J take this opportunity to express my gratefulness to my 
publisher Shri N.P. Jain of the Motilal Banarsidass, Delhi for 
kindly allowing me the use of their publications in this book. 

I sincerely thank the publisher for the beautiful production 
of this book. ; 

I hope and pray “May Lord Siva be pleased with this last 
Bilva leaf at His feet.” 


—G.V. TAGARE 


Introduction 


Kashmir the land of sage Kasyapa, the domain of Nila Naga, 
is a beautiful land with snow-capped mountains, lakes with 
blooming lotuses, full of fragrance of sweet-scenting flowers 
and saffron. It is a piece of the Nandana Vana of Svarga (heaven, 
the abode of gods) descended on the earth. The bounteous 
Nature of Kashmir influenced the culture of the people and 
made them so tolerant and accommodative. 

The Nilamata Purana and Rajatarangini, the saga of ancient 
Kashmir, describe how those people followed a polytheistic 
religion with special veneration to Siva and his spouse—a simple 
religion unencumbered with any baggage of philosophy. 

It is not known when Buddhism came to be introduced in 
Kashmir, credit for which is given to Ashok (either of the 
Maurya Dynasty of Magadha or of the local Gonanda Dynasty), 
mentioned by Kalhana in Rajatarangini (1. 101-102). Kashmiris 
being tolerant accommodated Buddha in their pantheon. 


As A. Stein noted in his introduction to Rajatarangini (p.9): 


“For centuries before Kalhana’s time, Buddhism and the 
orthodox creeds existed peacefully side by side in Kashmir....of 
almost all royal and private individuals, who are credited 
with the foundation of Buddhist Stupas and Viharas....with 
equal zeal endowed also shrines of Siva and Visnu.” 


The peaceful coexistence of Buddhists and Saivas continued 
to the end of the 2nd century a.p. When King Kaniska 
(A.D. 125-160) gifted Kashmir to the Buddhist Church, Nagarajuna 
(some say Nagabodhi)' energetically undertook the task of the 
spread of Buddhism. Practices of old local religion described 
in the Nilamaita Purana were prohibited — a fact noted in the 
Rajatarangini (1.178)? 

This enraged Nila Naga, the presiding deity of Kashmir. He 
sent down heavy, destructive snow-fall on Kashmir. At last, 
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Candradeva, a Brahmin of Kasyapa gotra, appeased the Naga 
and the old religion prescribed in the Nilamata Purana was 
re-established. 

Despite the attempts of Brahmins (Candradeva is their 
representative in the Purana), the religion that was re-established 
lacked the pristine purity of the pre-Buddhist period. It was a 
harmonious mixture or amalgam of the meditative and 
philosophical aspect of Buddhism and the ritualistic aspect of 
old Saivism. They had to accommodate Buddha in their pantheon 
like Brahmanical Puranas which accepted Buddha as the ninth 
incarnation of Visnu.° 

We cannot, however, ascertain the nature of the Buddhist 
influence on the re-established Kashmir Saivism as no scriptures 
of that religion are available. 

It was the visit of Adi Sankara to Kashmir that gave a coup 
de grace to Buddhism in Kashmir. The visit is described in the 
Sankara Digvijaya (XVI.54-80) and is confirmed by the local 
tradition. The visit is supposed to have taken place in the 8th 
century A.D., but as the note on Sankara’s date in the footnote 
4 shows, aii to Bhavaviveka’s (a Buddhist . philosopher) reference 
to Sankara’s grand-teacher Gaudapada, Sankara must be located 
in the 6th century A.D. 

Sankara, the philosopher, an advocate of Kevaladvaita in his 
commentary on the Brahma Sutra, was personally a follower of 
the ‘Tantric system in Sri-cakra worship. The practice is still 
followed in the Sankara Matha at Srngeri (Karnataka). He 
naturally introduced (sanctioned ?) the Tantra form of Siva 
worship in Kashmir which was originally dominated by Saivism. 
Sankara’s famous stotras (eulogies) Saundaryalahan and Daksinamirti 
are enough to show Sankara being a follower of Tantricism. 

Following Dr. K.C. Pandey, I specifically mentioned the above 
two stotras as they constituted as it were the foundation of the 
Pratyabhijna doctrine long before the ancestors of Abhinavagupta 
and Somananda (the founder of Pratyabhiyna doctrine) migrated 
to Kashmir. Dr. K.C. Pandey in his standard work on Abhinavagupta 
(p.88) points out that the concept of the Ultimate Reality and 
important technical terms used by Sankara in the above- mentioned 
stotras are the same as those in the Pratyabhijnad system. 

Dr. K.C. Pandey gives the following comparison between 
Sankara’s Daksinamurti Stotra (with Suresvara’s commentary) 
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and Utpala’s [svara-Pratyabhijna -Karikas, to support his conjectures: 


(1) 


Cp. 


(2) 


Cp. 


Cp. 


(4) 


Cp. 


biyasyantarivankuro jagad idam 

pran—nirvikalpam punar 
maya—kalpita—desa—kala—kalana- 

vaicitrya—citrikrtam 
mayayiva vijrmbhayatyapi 

mahayogiva yah svecchaya 
tasmai Sriguru—murtaye 

nama idam sridaksinamitrtaye. 

D.M. Stotra, Verse 2 


cidatmaiva hi devontah 
sthitam icchavasad bahih 
yogiva nirupadanam 
artha-yjatam prakasayet 
—Utpala, [svara-Pratyabhijna 1.182 


jnana-kriye jagat-kiptau 
drsyete cetanasraye 
D.M. Stotra Comm. (2), Verse 13 


jranam kriya ca bhitanam 
jiwvatam jivanam matam : 
—Utpala, [svara-Pratyabhiyna 1.39 


tasmai satta sphuratta ca 
sarvatrapyanuvartate 


D.M. Stotra Comm. (2), Verse 13 


sa Ssphuratta mahaésatta 
desa—kala—visesini 
—Utpala, [svara-Pratyabhijna 1.207 


jnatrtvam api kartrtvam 
svatantryam tasya kevalam 
D.M. Stotra, V.50 


kartari jnatari svatmanyadisiddhe 
mahesvare 
—Utpala, [évara-Pratyabhina 1.29 
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This comparison given by Dr. K.C. Pandey (in Abhinavagupta, 
p. 89) shows that Sankara’s visit has probably introduced these 
concepts in Kashmir and the Tantra-dominated worship of Siva 
was either introduced or encouraged by Sankara who was a 
Tantric worshipper. The present Tantra form of Siva worship 
in Kashmir, though influenced by Vedic ritual, may be traced 
to the visit of Adi-Sankara to Kashmir. The continuity of the 
Tantra form of worship is due to the fact that Saivism in Kashmir 
is Agamic, based on Tantras and not Vedic, despite the influence 
of Sankara and the instruction to observe outwardly Vedicism 
to the extent that from inception to marriage, Vedic formalities 
are to be observed. That Agamic influence developed into a 
different schools of philosophy, the Trika philosophy, of which 
Pratyabhijna darsana is an integral part. 

Before tracing the evolution of the concept of Pratyabhijna 
doctrine, it is necessary to know the teachers who contributed 
to that evolution. 


LF, 
LF, 
P.H. 
Praty. 
Sk. 


Abbreviations 


— Isvara-Pratyabhijna (Utpaladeva) 

— Isvara-Pratyabhijia-Vimaréini (Abhinavagupta) 
— Pratyabhijna-hrdaya (Ksemaraja) 

— Pratyabhijna 


— Sanskrit 








Chapter 1 


Teachers of the 
Pratyabhijna Doctrine 


Very little is known about the historical development of Saivism 
for two centuries or so after the-visit of Adi Sankara to Kashmir. 
But we can presume that Saiva Agamas must have been composed 
or compiled during this period, as we find commentaries written 
on them from the 9th century a.D. The language of these 
Agamas is similar to Puranic Sanskrit. Yoga, an important 
component part of Tantras, is post-Patanjali, the author of the 
Yoga Sutras. They represented the Advaita, Dvaita and Dvaitadvaita 
schools. It is regarded that there were ten Dvaita Agamas and 
eighteen Dvaitadvaita Agamas. But these were amalgamated 
before the 9th century a.p. and this combine came to be known 
as Siddhanta or Siddhanta Saivism. Though Sankara mentions 
that there were sixty-four Monistic Tantras or Agamas at this 
time’, the Advaita philosophy did not become popular. On the 
contrary, Siddhanta Saivism became so popular that the Dualistic 
Saivism practically swamped the Advaita School early in the 9th 
century. Great Dvaiti writers like Sadyojyoti, Brhaspati, 
Sankaranandana wrote popular treatises on dualistic Saivism. 
Sadyojyoti was called Stddha-guru on account of his authoritative 
works like Moksa Kartka, Paramoksa Nirasa Karika, Tattva Traya 
Nirnaya. Bhoga Karika deals with bhoga according to the teaching 
of the Raurava Tantra on which Sadyojyoti wrote an important 
commentary called Raurava Tantra Vrtti. 

Brhaspati was another great authority like Sadyojyoti. His 
work Siva-tanu-sastra is frequently referred to by Abhinava 
(Abhinavagupta) and dualistic writers like Bhatta Rama Kantha 
and Aghora Sivacarya (Tamil Nadu). 
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Sankaranandana, a dualistic Saiva, wrote Prajnalankara in 
which he criticised the atomic theory of Natyayikas. 


Vasugupta 


In the beginning of the 9th century A.D., Siddhanta Saivism was 
well-established in the valley of Kashmir. But by 825 a.p. there 
arose a Monistic Siddha who successfully counteracted the influence 
of Siddhanta Saivism. He deeply studied the ancient monistic 
Agamas and laid down three ways to liberation (Moksa-marga) 
in his pithy 78 sutras. 

To give divine authority to Siva Sutra, its commentator 
Ksemaraja (Ksema), a close disciple of Abhinava, tells us a 
legend about the ‘revelation’ of the ‘Siva Sutra’. He (Vasugupta) 
may not be the author or originator but is a recorder of the 
sutras. 

Ksema (Ksemar4ja), in the introduction of his commentary 
on Stva Sutra, tells us that the position of Monistic Saivism in 
Kashmir was so critical that Lord Siva appeared in a dream of 
Vasugupta and instructed him to go to a nearby hill called 
Mahadevagiri. There on a slab of stone are inscribed Sitras 
giving the essence of Saivism. Siva advised Vasugupta to propagate 
that ‘religion’ among the believers. The next day Vasugupta 
went to that hill, Mahadevagiri and found the Siatras inscribed 
on a slab of stone as told by Siva in his dream. 

There is another version which says that Siva appeared in 
Vasugupta’s dream and instructed him in the secret teaching 
of Saivism and asked him to impart to whoever was worthy to 
grasp that doctrine. 

I believe in the second version as many saints and poets 
have been inspired in their dreams to write, e.g. Somananda 
in Kashmir, Tukaram, the great saint-poet of Maharashtra 
(17th century), Coleridge’s poem ‘Kubla Khan’. 

Vasugupta is credited to have written three works: (1) Siva 
Sutra, (2) Spanda Karika and (3) a commentary on the Bhagavadgita. 
A fourth work called Spandamrta is attributed to him but at the 
time of editing Spanda Karikas I found that Spandamrta is another 
name of Spanda Karika. Kallata, a direct disciple of Vasugupta, 
calls it (the Karikas) ‘Spandamrta’.3 
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1. Siva Sutra 

Vasugupta deeply studied the Yoga sections of Monistic Agamas 
and chalked out three pathways to Moksa according to the 
spiritual level or capacity of the aspirant to Moksa. He arranged 
those in descending order, the first path for a highly advanced 
aspirant and the last for ordinary people. They are: (1) Sambhava 
Updya, (2) Sakta Upaya, and (3) Anava Upaya. This Sakta 
Upaya has nothing in common with the Sékta sects of 


undesirable practices. In this Upaya, the power of Mantra 
(Sakti) is important. 


2. Spanda Karika or Spandamrta 
This is an amplification of the fundamental principles of Saivism 
given in Sutra form in the Siva Sitra. Kallata’s concluding 


verse of his commentary on these Karikas confirms Vasugupta’s 
authorship of this work.3 


3. Commentary on the Bhagavadgita 

Abhinava’s references to Vasavitika (Vasugupta’s commentary) 
on the Bhagavadgita show that he must have written it, but it 
is not extant now. When I read Abhinava’s commentary on the 
Bhagavadgita (rightly or wrongly) I felt that Abhinava must 
have assimilated it. 

The date of Vasugupta can be ascertained from that of his 
disciple Kallata whom Kalhana in Rajatarangini V. 6, mentions 
as a contemporary of King Avanti Varman of Kashmir 
(A.D. 866-883). This means Vasugupta preceded Kallata by a 
generation and as such may be located in circa 825-50. 

It must be noted that Vasugupta established [svaradvayavada 
and not the doctrine of Pratyabhijid. It was for his disciple 
Somananda to establish it as against different Darganic views 
current at his time. But it was creditable that undaunted by 
the staunch opposition, he established his Siddhanta of 
I§varadvayavada which forms the fundamental principle of 
Pratyabhijna. 

We find Vasugupta was a spiritual founder of two branches 
of Monistic Saivism—one of which is important from Pratyabhyna 
point of view. His spiritual genealogy may be given as follows: 
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Vasugupta (A.D. 825-850) 


| as 
Kallata (disciple) Somananda (disciple) 
(A.D. 850-900) (A.D. 850-900) 
Pradyumna Bhatta Laksmana Bhatta 
(a son) (a disciple, a.p. 900-950) 
| 
Mahadeva Bhatta Abhinavagupta 
(a son) (a disciple, A.D. 960-1015) 
Srikantha Bhatta Ksemaraja 
(a son) (a disciple) 
| 
Bhaskara 


(a disciple) 


Kashmiri authors use the terms ‘son’ and ‘disciple’ indiscriminately, 
but I gave the genealogy as is now accepted. 

One interesting feature of this Kashmir Saivism is that the 
two families who contributed to the Isvarddvayavada were 
outsiders—non-Kashmiris. Somananda, the founder of the 
Pratyabhijna Doctrine came from a family of the north-eastern 
India. In his Sivadrsti (VIT. 109-122) he narrates a semi-mythological 
account of his family. 

[t is based on the popular belief that as Agamas are divine 
speech like the Vedic, like Vedas they disappear at the beginning 
ofan evil period (for example Kaliyuga). They are not destroyed. 


They manifest themselves in the pure hearts of sages when 
auspicious times arrive. 


Somananda 


Family history a 


At the beginning of the Kali Age, the sages who were the oral 
repositories of secret lores like Saivism, retired to the village 
Kalapi. It is supposed to exist somewhere in some part of the 
Himalaya, near Badari. It is never traced. It is probably a mythical 
locality. When the Saiva lore thus disappeared, Lord Siva 
(Srikantha) ordered sage Durvasas to see to it that the Agamic 
Saiva lore (secret doctrine—rahasya) does not become extinct. 
Sage Durvasas entered a spacious cave called Tryambaka’, created 
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a ‘mental son’, designated him ‘Tryambaka’, the name of his 
birthplace. The cave is known as ‘Teramba’ in the local dialect. 
Sage Durvasas commissioned him to promulgate the special 
Saiva doctrine (Idealistic Monism). Tryambaka, the mental son 
of Durvasas, created a mental] son, named him Tryambaka and 
asked him to propagate that special Saiva lore and flew to 
heaven. It was the fifteenth generation of mind-born teachers 
that took to worldly life. This mythological account shows that 
Somananda had no historical information of the philosophical 
contribution of these Tryambaka ancestors. 

The last Tryambaka, married a Brahmin girl and got a son 
‘Sangaimaditya’ from her. In course of wandering the family 
came to Kashmir and settled there3 


—Sivadrsti V1I.114-119 


Somananda gives his genealogy from Sangamaditya as follows.® 


Sangamaditya 


Varsaditya 


Arunaditya 


Ananda 


Somananda 


Somananda was a disciple of Vasugupta. After critically studying 
his teacher’s work, he came to the conclusion that the three 
paths to liberation enunciated by Vasugupta, are difficult for 
ordinary people due to the rigorous discipline of Yoga and 
other restrictions. So he studied deeply the Agamas and (as 
Lord Siva advised him in a dream) he promulgated his doctrine 
of Pratyabhyna which did not require the rigours of Vasugupta’s 
paths to Moksa, and was easy to follow.” Though he knew that 
his was a new path to Moksa, he claims that whatever views 
are expressed by him are supported by Sastras and have the 
sanction of Siva who is all in all in everything® and not his 
own personal ones. 
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Somananda: Sivadrsti 
Somananda states his philosophy succinctly in the first two 
verses of Sivadrsti. He offers obeisance in the Mangalacarana 
in the third person as follows: 

“Let Siva 

(1) who is one in substance with us, 

(2) offer his obeisance to Siva, 


(3) who has materialized his own nature in the form of the 
universe, 


(4) by his own power within him, and 
(5) for success in overcoming the obstacles with the help 
of the triple agency of mind, tongue and body. 


(The second verse is more specific and explanatory:) 


(1) what constitutes the essence and identity of every being, 
(2). what therefore self-evidently is Siva, 

(5) as continuous flow of cognition and activity, 

(4) as happiness and intelligence, and 

(5) as pervasive.”? 


Thus 


(1) the agency used in offering the obeisance, 
(2) the obstacles for removing which Siva is praised, 


Both these are consubstantial with Siva. 


Somananda: The Darsanakara 
Before Somananda, in Kashmiri Saivism there was no Daréanika 
work refuting the views of rival schools and establishing its 
stance of Iévaradvayavada. Vasugupta’s Siva Sittras were dogmatic 
statements and Spanda Karika was its versified version. It was 
Somananda who systematically presented Saiva Monistic Idealism 
in a philosophical form, refuting, at the same time, other rival 
schools of thought in his work Sivadrsti. Here drstt means ‘darsana’ 
as we say Sankhya darsana, Nyaya darsana. 

The work ‘Sivadrsti’ consists of seven Ahnikas or chapters 
presented in 700 Anustubh verses. The first four chapters have 


a commentary by his disciple Utpaladeva. The following are 
the topics discussed in these Ahnikas: 
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Ahnika 1 
(49 verses) 


Ahnika 2 
(90 verses) 


Ahnika 3 
(99 verses) 


Topic discussed 


Gradual materialization of the Absolute Reality 
in concrete forms like those of animate and 
inanimate objects. It is a logical presentation 
of the process. 
Refutation of the theory of grammarians—the 
Sabda-parabrahma-vada.° The grammarians 
believe in Pasyanti (speech) as the highest reality; 
it corresponds to Sadaéiva stages of the JSvara- 
pratyabhyna. Just as all objects are of the forms 
of Siva, so is the organ of speech. That Pasyanti 
is not the highest reality’. 
This deals with the refutation of the views of 
the Saktas, of Saiva Dualism (Siddhanta Saivism) 
and of the Yoga philosophy. They say: “Sakti” 
is the real power, but for her, Sivatva is impossible. 
What a powerful man, if bereft of power, can 
do?! 
The hypothetical bifurcation between power 
(Sakti?) and possessor of power, powerful 
(Sakttman)is impossible. The Saiva position is 
logical. The very idea of Siva being Saktiless 
(bereft of Sakti) is unbelievable. It is by sheer 
will power that Siva can do anything. 
Coldness is not different from snow nor heat 
from fire. The ‘dharma’ (characteristic) is not 
different from ‘dharmin’ (possessor of that 
characteristic). Independent existence of Sakti 
being untenable, Sivatva permeates all objects." 
Somananda next takes up Saiva Dualism. The 
opponent says: the all pervasiveness of Siva 
implies amenability to change (Vikaritua) in 
Siva.'4 
So 
(1) Siva will be inert (jada) , possessor of various 
limbs (savayavatva) and dependent on 
others (paradhinatva) 
(2) When everything is Siva, there is no scope 
for accepting the concepts of bandha 
(bondage, Samsara) and Moksa (liberation 








Pratyabhina Philosophy 


from Samsara) though this distinction ts 
accepted by all. 

(3) Exposition of (Moksa) sastra will be 
meaningless. 

(4) Asall are (automatically) eligible for Moksa, 
nobody needs any advice. 


(11I.21-28) 
Somananda refutes (III.33 ff.): 
Just as a Yo ogin creates by his will-power anything without any 
Upddana, Siva does the same by his will-power. But there is 
no division or partition in the body of the Yogin by his 
creation of an army of persons; similarly, there is no partition 
(vibheda) in Siva’s person by the creation of lower, medium 
or excellent objects. 
Sea water raised as a wave is not called simply water but it 
is called a wave (vici). But that does not mean the ‘waterness’ 
(ambu-rupa) is destroyed when it becomes a wave. Similarly 
even in the form of an object, Sivahood (of the object) is 
not lost.!% 
Somananda gives some more illustration to prove that Sivatva 
is not divided by a variety of objects. For example, ‘Goldness’ 
does not changé with the ornaments prepared from an ingot 
or lump of gold. 
Somananda replies to all the objections: 
To the query raised whether there are as many Sivas in the 
body as there are atoms comprising it. Utpaladeva, the 
commentator, steps'® in and says: There is absolutely no 
difference in the cid- -rupa (universal consciousness) due to 
difference of time, place etc. He refers to his work /évara- 
Pratyabhijnd on this point. 
Ssomananda concludes this chapter by pointing out the difference 
between the concept of Isvara in Patanjali’s Yogasutra and 
that of Siva. With Patarnijali, [$vara is a specially gifted person 
who is immune from Klegas (afflictions) such as Avidya 
(nescience, ignorance), Asmita (egotism), Raga (desire), Duesa 
(hatred or aversion) and Abhiniveéa (tenacity of mundane 


existence—Monier Williams p.324 A.). Saiva concept of God 
is already described above. 
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Ahnika 4 
(124 verses) 


Proojs in support of Idealistic Monism 


Having refuted doctrines of rival schools e. g. 
Vaiyakaranas, Saktas, Dualist Saivas and Patanjala 
Yoga, Somananda proceeds to delineate his 
philosophy : ‘Everything is Siva’, Somananda, 
states in the first line of the first verse: Now 
(Atha) is to be stated that everything is Siva 
(sarvam Sivatmakam). The first ‘Atha’ is the 
‘seed’ of what follows, for A stands for Siva 
and tha represents Sakti. All objects have 
‘power’—each a specific one but Siva is the 
real power common to all.!? He further discusses 
the nature of Reality, criticises Sunyavada of 
Buddhists. He finally concludes the unity or 


oneness of the world as all objects (bhavas) 
ultimately merge in one.!8 


The chapter appears to be incomplete because the topic 
ends with a half verse and there is no indication that the 
chapter is concluded (except in the colophon). 


It is not possible even to include a summary of the chapter 


of the book. 


Ahnika 5 
(110 verses) 


Ahnika 6 
(127 verses) 


The identity of the nature of subjective and object- 
ive nature of the world—samata-pratipadanam. 
The topic is introduced by the query: If there 
can be no Samanvaya in all objects without 
(i.e, in the absence of) a single principle, how 
came in differentiation? The concept that 
knowledge of an object becomes a part of the 
knower later expressed by Utpala and Abhinava 
is found here.!9 

Somananda introduces the topic by stating the 
Saiva position about reality and criticises the 
theories held by other schools such as 
Brahmavada of Vedanta (wv. 4-15), the Paficaratra 
theory (16-24), Arhats i.e. Jains 
(25-26), Sankhyas (27), Nyaya-Vaisesikas 
(28-31), Bauddhas—especially theory of 
momentariness ( Ksanabhangavada) , Sunyavada, 
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Vijndnavadda (32-89), Anekadntavada. It is not 
possible here to state the details. But Ksemarayja, 
in his Pratyabhijna-Hrdaya-Sutra 8 and the 
commentary” deals with them. 


Ahnika 7 The esoteric doctrine which underlies spiritual powers 
(1-106 and leads a man ultimately to liberation from Samsara*!: 
and The secret is identification of oneself with Siva 
107-122 verses) by Japa. Even in the worship of Linga, the 
(Family worshipper, the act of worship and the Linga 
history of worshipped—all these three are Siva himself 
Somananda) (94). Not merely worship-trio is declared as 


Siva, but also the performer of sacrifice also: 
I am Siva; I shall go to Siva; Sadhanas for this 
are also Siva. 


J may quote a few concluding verses where Somananda expresses 
his (or the aspirant’s) identity with Siva.** In the concluding 
verse, Somananda tells us that he as per command of Siva 
given in his dream (an echo of people’s belief about Siva Sutra 
of Vasugupta) composed this work. The difference between 
the two is that Vasugupta is silent about it and Somananda 
openly declares it.” 

After completing Sivadrsti in an Appendix (w. 107-122), he 
tells the history of his family. It is already given above. He 
concludes: “I have prepared a succinct treatise (prakarana) as 
per my guru’s behest, and requests his guru to accept this.”*4 

Somananda, presents his veiw after the refutation of rival 
sects. This is as follows: 

“Siva is the highest Reality. He is the essence and identity 
of all beings. He is cidananda (consciousness and bliss). He is 
svatantra. He can create or do anything by sheer free will without 
the aid of any Upadana (instruments, materials, etc). He manifests 
himself through his powers of knowledge and action.” 

Somananda, the first Darganakara of Monistic Kashmir Saivism 
is hailed as the first logical exponent of Pratyabhijna-Sastra. 
Abhinava compliments him in the Tantraloka (1.10) as: 


suatmesvara-pratyabhidhanasya tarkasya kartarah 
The special feature of Pratyabhijia as a path to Moksa is that 
it does not involve physical exertion such a Pranayama, Bandha 
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etc., as in Yoga, and the renunciation of the world as was 
expected in the pathways to Moksa detailed in Vasugupta’s Siva 
Sutra. His disciple Utpala rightly calls it a new easy way to 
Moksa,’*® Somananda wrote a commentary on his own work 
Sivadrsti. 

Abhinava informs us that Somananda wrote a commentary 
on Para-trimsika also. 


Utpaladeva 


Utpala, Utpaladeva or Utpalacarya was, according to Abhinavagupta, 
the son and disciple of Somananda (Tantraloka 37). Utpaladeva 
however calls himself the son of Udayakara.?’ 

On the germinal ideas of the system in Somananda’s Sivadrsti, 
Utpala built a great edifice of Pratyabhijnd philosophy and wrote 
two commentaries (on his work I§vara-Pratyabhijna) viz. Vrtte 
and Vivrtz, Abhinava wrote commentaries each on Somananda’s 
Vriti and Vivriz. According to Madhavacarya (15th century a.D.), 
the author of Sarva-darsanasangraha, Somananda’s (1) [évara- 
pratyabhiyna, his (2) Vrttt, and (3) Vivrti on them and Abhi’s 
commentary (4) Vimarsin? and (5) Vivrti-Vimarsini on them, 
constitute the Pratyabhijna-Sastra.* It is essentially an exposition 
of Sivadrsti. It appears that all these five treatises were available 
to Madhavacarya when he wrote the section on Pratyabhijna- 
darsana. In his Vrtt, Utpala did not give any explanation of 
words etc. of his Karikas. He simply stated the substance of the 
Sutras or Karikas. His aim was to state clearly what was not 
adequately expressed in the Karikas*®®. It was Abhinava who 
tried to bring out the full import of the Sutras implicit in their 
wording. 

Utpala believes that man (an individual being) is essentially 
free as that is the very nature of man. But man does not know 
his Godhood due to the veil of ignorance. Recognition of one’s 
real self is the way to regain his complete freedom, omniscience 
and omnipotence. The influence of Sankara’s views on him is 
already noted in the details of his work. (/fvara-pratyabhijna 
will be discussed later in a separate chapter.) 

Utpala is credited to have written a Vrtti on Somananda’s 
Sivadrsti at the request of his son. Bhaskaracarya, in his commentary 
Bhaskari on Isvara- -pratyabhina-vimarsini says that Utpala wrote 
his commentary on Sivadrsti before writing [svarapratyabhina. 
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But Utpala is credited to have written [évara-siddhi and its Vrtti 
Ajada-pramata-siddhi and a Stotravali on which we have a fine 
commentary by Ksemaraja. 


Laksmana Bhatta 


According to Abhinava, Laksmana Bhatta was both the son and 
pupil of Utpaladeva. Abhinava learnt Darsanas, Pratyabhijna and 
the Krama under him. No work of Laksmana Bhatta is discovered 
as yet. Abhi calls him the ‘author of Sn Sastra’, but nothing 


is known about it, nor any quotations from his work are traced 
by Abhinava 


Abhinavagupta (990-1015 a.p.) 


Abhi (Abhinavagupta), the great polymath who made a lasting 
contribution to Poetics, Dramaturgy and philosophy was born 
in the family of Atrigupta who went to Kashmir from Kanyakubja 
(Kanauj, U.P.) at the invitation of King Lalitaditya of Kashmir 
in 740 a.p. The king gave Atrigupta a mansien near 
Candramaulisvara temple on the river Vitasta (Jhelam). Abhi’s 
father Narasimhagupta alias Cukhulaka was proficient in all 
Sastras and an ardent devotee of Siva.3? Some wrongly state 
Laksmana Bhatta as Abhi’s father. Dr. Pandey gives a list of 
some twenty teachers under whom Abhinava studied. Thus he 
learnt grammar from his father Narasirnhagupta, Brahma Vidya 
from Bhutiraja. Krama and Trika Darsanas from Laksmanagupta, 
Dualistic Saivism from Bhutiraja-tanaya, Dhvani from Induraja 
and Dramaturgy from Bhatta Tota.*' Dr. Pandey gives a list of 
41 treatises written by Abhinava. We are more concerned with 
his Vimarsint commentary on Utpala’s Isvara-pratyabhijna. He 
wrote another commentary on Vivrti by Utpala on his above 
mentioned work. But Vimarsini is called the smaller one (Laghvi) 
as it contains 4000 Slokas (32 syllables=1 sloka) while the bigger 
(Brhat?) on Vivrti consists of 18000 Slokas. 

We shall discuss Abhinava’s VimarSsini later while discussing 
Utpala’s [Svara-pratyabhijnd. 

Ksemaraja 

Ksema (Ksemaraja) is the earliest commentator on Abhinava. 
In the colophons to his commentaries on Abhinava’s work, he 


mentions himself as “Maintainer (server) of the lotus-feet of - 
the great Acarya Abhinavagupta-pada.”*’ This Colophon shows 
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not merely great devotion but also close relationship to Abhinava. 
Dr. Pandey conjectures that as Abhinava includes ‘Ksema’ in 
the list of his pupils in Tantraloka XXXVI, it must be Ksemaraja 
as Ksemaraja, the author of Pratyabhijna-hrdaya, mentions himself 
as Ksema,” or perhaps a nephew of Abhinava 

Like Abhi, Ksema wrote on Poetics, Tantra and Saiva philosophy. 
He wrote enlightening commentaries on Tantras like the 
Svacchanda, Netra and Abhi’s Locana (commentary on Dhvanya- 
loka). His Spanda-sandoha is a commentary on the first verse of 
the Spanda Kanka,; he deals with the Spanda system in it. It was 
followed by the Spanda Nirnaya, a commentary on the entire 
Spanda Karika. 

The most important work contributed by Ksema to the 
Pratyabhina system, is the digest Pratyabhijid-hrdaya. It is treated 
in a separate chapter later. His commentary on Vasugupta’s 
Sivasitra and on Utpala’s Stotravali and on Krama-Siutra are 
well-known. In all some sixteen works are attributed to him. 

Next to Abhi, Ksema is an authority on Monistic Saivism in 
general and Pratyabhijna doctrine in particular. 


Madhavacarya 


Madhavacarya, the spiritual preceptor of Harihara and Bukka, 
the founders of Vijayanagar empire, was a great Kevaladvaita 
scholar. He ascended the Pitha of Sankaracarya at Srngeri 
(Karnatak) Matha. In his book Sarva-darsana-sangraha, he presents 
the philosophical views of the then prevailing schools of Indian 
Philosophy from Barhaspatyas (or Carvakas), Nyaya-Vaisesikas, 
Jainas, Buddhists, sects of Saivism and ultimately, in the last 
chapter, proves that Advaita as enunciated by Adi Sankara is 
valid. In stating the philosophical tenets of Saiva sects, 
Madhavacarya, succinctly stated the Pratyabhijiia doctrine under 
a separate head ‘Pratyabhijna-darsana’ which I have adopted as 
a title for this book. Madhavacarya profusely quotes from Abhinava 
and other writers on Pratyabhijna. His review of this Darsana 
is translated at the end of this book. 








Chapter 2 


Pratyabhyna Philosophy: Some 
Fundamental Concepts 


Philosophy is regarded as the intellectual response of man to 
Nature. Though mystified in the early stages, man began to 
speculate whether there is any creator or controller of this 
world of infinite wonderful varieties or whether the world is 
eternal and as such there is no need to presume that it has 
any creator or controller. Those who believed in the existence 
of some such creator of the world, were called ‘theists’, while 
those who rejected this hypothesis, became known as ‘atheists’. 
Originally these terms had no moral implication. 

In India, most of the followers of the Vedas and Tantras 
believed that there is such a power or principle who created 
the’ world both animate and inanimate. There was another 
equally powerful section of thinkers consisting of Buddhists, 
Jainas and some followers of the Vedas like Sankhyas and 
Mimamsakas who deemed it unnecessary and illogical to conjure 
up some non-existent entity called God. Sages belonging to 
both persuasions were respectable thinkers with high moral 
rectitude. They shared the same values in their practical life. 

Thinkers who believed that there must be some principle 
at the basis of the universe, called it sat (existential entity). 
Out of them who regarded this sat as auspicious, called it 
Siva—the auspicious. Those who believed sat as ‘pervading all 
the universe’ called it Visnu from Sk. J Vis-to pervade’. Those 
who designated sai as Siva became known as ‘Saivas’ and those 
who named it Visnu came to be known as Vaisnavas. The 
terms ‘Saiva’ and ‘Vaisnava’ merely indicate which special 
characteristic attributed to sat happens to be acceptable to 
their followers. 





16 Pratyabhina Philosophy 


Main Thought (currents) 


In course of time, these thinkers began to investigate problems 
about the nature of sat and its relation with man and nature 
or the world. They came to the following three conclusions. 


1. Dualists 
The first natural reaction of common man: Sat (the existential 


Reality), man and the world are distinct and different inter se. 
They believed that there is some difference between: 


(i) God and the individual soul, 
(11) God and matter, 
(i) the individual soul and matter, 
(iv) one individual soul and another, and 
(v) one material thing and another. 





These are called Pavicabhedas. This theory emphasizes difference 
(Bheda) and hence became known as Duaita (Dualism). 


2. Advaita 


As against this, there was another school of thought which 
regarded absolute non-difference, that is identity, between God, 
man and the world and that all these are intrinsically one and 
the same viz. Sat. This school is known as Advaita (Monism), 


3. Qualified Non-dualism 

There is a sort of compromising view between these two extremes. 
These thinkers believe that sentients (man, beasts, birds, etc.) 
are distinct from non-sentients (Jada or the material world), 
but both sentients and non-sentients somehow form parts of 
the body or person of God. This view is called ‘Qualified Non- 
dualism’ (Visistadvaita). 


These Three Thougits(Currents) Common to Saivas and Vaisnavas: 


Monism 


We find Monists among the Saivas, the prominent among whom 
are the Isvarddvayavadins of Kashmir. Among Vaisnavas. 
Suddhadvaitavadins, who do not regard Brahman as polluted 
by Maya (hence Suddha), are the prominent ones. More prominent 
than this sect is that of Adi Sankara, if we recognize him as 
a Vaisnava due to his Guruparamparda. His spiritual tradition 
Starts from Visnu and through Brahma-Narada-Vyasa-Suka- 
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Gaudapada-Govinda-Yati (Adi Sankara’s preceptor) it reaches 
Sankara. His name misled his critics— Vaisnavacaryas. In fact 
he has more claims to be Vaisnava than Vallabhacarya who 
belongs to Visnusvami tradition which was Raudra. Sankara, 
despite his poetic eulogies of Visnu is considered as an antagonist 
by Vaisnava writers. 


Dualism 

There are dualists among Vaisnavas, especially the followers of 
Madhva (circa 1238 a.p.). He gave a logical exposition of his 
system cr iticising Advaitism. The Saiva dualism is called Siddhanta 
Saivism—a dominant sect in Tamil Nadu. 


Qualified Non-dualism 

The most famous exponent of this school is Ramanuja (1017- 
1127 a.b.). Fis Sribhasya on the Brahma Sitra is a happy blend 
of Vedic and Vaisnava Agama traditions. He has still a strong 
following in Tamil Nadu. These Vaisnavas called Sri Vaisnavas 
criticise the dualism of Madhva philosophy, although both are 
Vaisnavas. 

Saiva ‘qualified non-dualism’ is found in Srikantha’s Brahma- 
mimamsa-bhasya. Like Sankara, he mainly depends on the exposition 
of the Brahma Sutra and as shown by his famous commentator, 
Appaya Diksita, he sometimes tilts to Sankara’s Advaitism. 


Differences between Schools of Monism 

Though the above-mentioned three patterns of thought are 
common to Saivism and Vaisnavism, even in the same ism there 
are differences of a serious nature. For example, the present 
work, Pratyabhijnd-darsana belongs to Saiva Monism called Trika 
or Isvaradvayavada. It differs in many respects from Sankara’s 
Monism, the Kevaladvaita. The following are the main points 
of difference: 


(i) Isvaradvayavada is based on Saiva Agamas. Sankara’s 
Monism is based on Prasthdna-Trayi (viz. ten ancient 
Upanisads, the Bhagavadgita and the Brahma Sutra). 

(ii) The Brahman in Sankara’s philosophy (the Advaita 
Vedanta) is generally (and wrongly) equated with Sadasiva 
of Trika Saivism of Kashmir. 

{iii) In Kevaladvaita (advocated by Sankara) Maya is indefinable 
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or indescribable (anirvacaniya). If it activates Brahman 
for creating the universe, it (Maya) must be real. Here 
we have two reals—Brahman and Maya. This affects the 
position of Kevaladvaita which regards only Brahman as 
real (Brahma satyam). But Siva in Kashmir Saivism has 
no such need of external help. Maya is his power (Sakti) 
and as such it has no independent existence (Sakti- 
saktimator abhedah). 

(iv) In Kevaladvaita, the soul (Atman) is inactive. Buddhi 
(Intelligence) which is a product of Prakrti is credited 
with fzva’s activity. But in Kashmir Saivism, Jivatman 
(the soul) though limited by Malas or PaSas, carries his 
five activities (Panca-krtyas) in his own limited sphere. 

(v) Kashmir Saivism emphasizes that conferment of Siva’s 
grace is a condition precedent to liberation (Moksa). 
Learning, penance etc. of the individual is not enough. 
Siva’s grace is a MUST for Moksa. But Sankara states 
that when Avidya is removed by Sravana (listening to 
sacred texts), Manana (thoughtful reflection) and 
Nididhyasana the fivatman gets liberation. Sankara’s stand 
inspires self-confidence and has no place for servility 
implied in Anugraha (grace). 

Trika Saivism 

As we have seen, it was Agamic Saivism that developed in Kashmir. 
Out of the Advaita, Dvaita and Visistadvaita Agamic Saiva sects, 
Dvaita and ViSsistadvaita sects were amalgamated before the 
9th century a.p. and formed a powerful Siddhanta Saiva sect 
before the time of Vasugupta (A.D. 825). Vasugupta studied 
deeply the sixty-four Saiva Agamas (at least that is the traditional 
number of Advaita Agamas) and outlined three paths to liberation 
from Samsara. The three fundamentals of his philosophy were: 
(1) Siva or Pati or the Ultimate Reality, (2) Man or the individual 
soul or Pasu and (3) Pasa, the bonds that reduce the original 
Siva-like individual soul to the position of a Pasu. 

Some other explanation of the term ‘Trika’ (a collection of 
three principles), according to the important texts, Abhinava 
gives these in his famous work Tantraloka. This system is called 
Trika as the chief authoritative Agamas are three viz. Namaka, 
Malini and Siddha’. There are three triads in this system: 
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(1) Para (higher), (2) Apara (the lower), (3) Parapara (the 
amalgamation of 1 and 2). 

(1) The Para Triad—Siva, Sakti and their union. 

(2) The Apara Triad—Siva, Sakti and Nara. 


The system is called Trika as it deals with these triads.2 

We are considering the Trika consisting of the (1) Ultimate 
Reality (Parama Siva), (2) Pasu (enchained individual soul) 
and (3) Pasas (the chains, bonds, mala). 

Kashmiri writers regard Trika as the best one? 


Trika Saiva Literature: Three divisions 
The literature of the Trika system is classified into three Sastras: 
(1) Agama Sastra, (2) Spanda Sastra, and (3) Pratyabhijna Sastra 


1. Agama Sastra 

These are supposed to be revelations handed down from teacher 
to pupil. Their number is variously stated*. Some of the famous 
ones are Svacchanda, Mrgendra, Malinivijaya, Vijnianabhairava, etc. 


2. Spanda Sastra® 

Important doctrine of the system are stated herein. The important 
work of this Sastra is the Spanda Karikaé or Spanda Sitra. The 
principles laid down in Vasugupta’s Siva Sitras are elaborated 
here in a versified form. It has the following commentaries: 


1. Spanda-sandoha (com. on one Karika) by Ksema (Ksemaraja), 
2. Spanda-nirnaya by Ksema, 

3. Vivrii by Ramakantha, and 

4. Pradipika by Utpala Vaisnava. 


As Utpala explains in LP.: Spanda is a sort of vibratory spiritual 
or Brahmanic spark which appears just a moment. It is an 
apparent movement of what is actually steady or unmoving.° 


3. Pratyabhijia Sastra 

On the basis of Madhavacarya’s Sarva-darsana-sangraha, Monier 
Williams, in his Sk. Dictionary defines Pratyabhijia— ‘Regaining 
knowledge or recognition (of the identity of the Supreme and 
the individual soul’ p. 765B). The individual soul or Atman is 
originally and essentially the supreme Siva. But he was led to 
believe in his identity with his body (psycho-physical mechanism). 
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The teaching of Pratyabhijna-darsana is a spiritual discipline 
which leads the individual to realize and get merged in the 
universal consciousness or supreme Siva. 


As Pratyabhina is a part of Trika Sastra, we must know the 


fundamental principles of that Sastra in order to understand 
Pratyabhina. 





We shall briefly notice the following concepts, as these are 
useful to understand other works on Jrika Saivism as well: 


(1) The Ultimate principle: Pati: Para-Siva 
(2) Pasu (Jivatman, individual consciousness or self or soul) 
(3) Visva (the universe and its 36 components) 
(4) Pasa, Mala, Bandha (Bondage) 
(5) Updya—means of removing the Pasas 
(6) Diksa (initiation) or Saktipata 
(7) Moksa (liberation from Samsara) 
(8) Svatantryavada 
(9) Abhasavada 
(10) Sadadhva 


(1) Ultimate Principle: Pati: Para-Siva 


In Trika Saivism, the Ultimate Principle is called (Para-Siva, cut 
or citi (consciousness), Para samvit (Ultimate knowledge or 
experience), universal consciousness, Paramesvara (Supreme 
Lord). The Ultimate Principle cannot be described in words 
or in forms. It is beyond Time and Space. It transcends the 
universe and also is immanent in it. 

It is blissful by nature and absolutely free. The universe with 
its innumerable varieties is its manifestation. It is both light 
and enlightener. In Him there is no subject (grahaka) or object 
(grahya). It is endowed with Prakasa and Vimarsa. The term 
Prakasa (light, knowledge) means that which shines, and knowledge 
whereby manifestation of the universe takes place. The universe 
exists because of the Prakasa of God. But if the Ultimate Principle 
were simply Prakasa, it would have been inert (jada) and incapable 
of doing anything.® For this, the power of VimarSa is necessary 
to activate it. Vimaréais the non-relational immediate awareness 
of I-ness.° It stands for the power which gives rise to self- 
consciousness, with knowledge and action. The creation, 
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maintenance and withdrawal of the universe is due to God’s 
power called Vimar§a.!° 

Thus, the concept of Siva as being independent in all activities 
is superior to that in Sankara Vedanta in which Brahman is 
inactive unless it is associated with Avidya. Saivas regard Brahman 
as an equivalent of Sadasiva, the third stage lower than Siva. 
Cit or Citz (consciousness) is an aspect of Siva. The universe 
is created by citz.'' It is non-different from Siva as Saivas do not 
admit of any difference between Sakti (Power) and Saktimat 
(possessor of Power, powerful).'2 This creative power of Siva 
is called Vimarsa, Para Sakti, Para vak, svatantrya, sphuratta, etc. 

Thus Siva’s epithet ‘Prakasa’ means a self-refulgent illuminating 
principle. It is Aham-tva ‘I-ness’ (aham-tuva or ahan-ta) while 
Vimarsa is the independent will-power or freedom (svdatantrya) 
of Siva. It is not contentless but just as a big Nyagrodha (banyan) 
tree is contained in its small seed, even so the universe with 
all the mobile and immobile beings lies in the heart of Siva.!3 

Para Siva has infinite powers but the following five powers 
are regarded as the prominent ones: (i) Cit Sakti, (ii) Ananda 
Sakti, (itt) Iccha Sakti, (iv) Jnana Sakti, and (v) Kriya Saktz. 


(i) Cit sakti: The independent power of manifestation. It 
does not require any external material aid ( Upadana) 
for the creation, maintenance and withdrawal of the 
universe. Due to her self-dependence, she is called svatantra. 
Utpala says: Self-consciousness is sentiency itself. It is 
the ever-shining independent para vak (speech). It is 
freedom (svdtantrya), the supreme power of the 
transcendental self.'4 
Cit is Prakasa (light itself, self-luminous). Siva’s self- 
refulgence or luminosity is citi. The sun shines irrespective 
of the existence of anything to illuminate, similarly this 
luminous cit Sakti is independent of the existence of 
anything to illuminate.!'> It is called Vimaréa and Sivatattva, 
though cit is the characteristic nature of Siva. 

(ii) Ananda Sakti—the power of Bliss: As a matter of fact, 
Ananda-Blissfulness is the nature of Siva, although it is 
regarded as the power of Siva. This power is called 
svatantrya—absolute will-power due to its capability to 
do anything. It too is the power full of bliss and rests 
within Himself—svaétma-visranti-svabhava. 
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In fact, citand ananda constitute the very nature of Siva 
rather than saktis. Hence Saivas use the term cidanandaghana 
and not sacchidananda. They say: unless there is sat— 
there is no basis for cit and ananda. 

(iii) Iccha Sakti (Will-Power): The power to assume any form 
or to do or create anything'®. This is absolute Free Will.’’ 
Hence the Lord is called Sadasiva or Sadakhya. 

(iv) Jaana sakti—The power of Knowledge: Abhinava calls 
this ‘amaréatmakata’—‘non-emotional’ knowledge of all 
objects (Isattaya-Vedyonmukhata). Due to this power, Siva 
is called [évara. 

(v) Kriya Sakti: Power to assume any form or create anything 
without extraneous help or means. Hence Siva is called 
‘sad-vidya’ or Suddha Vidya. 





There are infinite modes or varieties of Power but Siva by 
His will-power, manifests the universe in himself in or on his 
back (as there is no space outside Siva). Somananda, in Siva- 
drstt says: “Just as in the case of Yogins, variety of forms or 
objects is created by his sheer will-power, the Lord requires 
nothing more than free will to create the universe, without any 
external material (Updddna).”'* Somananda’s disciple and 
commentator Utpala endorses his VIews: 

“That Lord, whose essential nature is sentiency externally 
manifests like a Yogin all the objects which are within Him, 
according to His Free Will, without requiring any material cause.”!9 


Five Main Functions of Siva (Pafica-krtyas of Siva) 
In Svacchanda Tantra; while offering obeisance to Lord Siva, 
the five functions of Siva are mentioned as follows: 
“Salutation to the Deity who is the author (doer) of (i) 
creation (Srsti), (ii) withdrawal (samhara), (111) concealment, 
(iv) maintenance of the universe, and (v) who confers Grace 
(and who destroys the miseries of those who pay obeisance to 
Him.”?° 
Thus: (i) creation, (ii) maintenance, (111) withdrawal of the 
world, (iv) concealment, and (v) conferment of Grace are the 
five functions of Siva: 


(i) Srsti: From syj—‘to let go’, ‘to manifest the world that 
is within Him’ It is not creation but manifestation from 
what is within and not new creation. 
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(11) Sthzti—To continue the process of manifestation. 

(111) Samhara—From sam .fhr, ‘to take back’, to withdraw. 
The world is not destroyed but withdrawn within by 
Siva. 

(iv) Vilaya (Pidhana): To conceal the real nature of the individual 
soul. 

(v) Anugraha: Grace. It is essential to be favoured with Lord’s 


Grace, otherwise Moksa (Liberation from Samsara) is 
impossible. 


2. Pasu (Individual Soul) 


All Saiva sects whether Vedic like Pagupata or Agamic like 
Kashmir Saivism, consider the triad Pati, Pasu and Pasa. The 
term Pasu, for individual soul is used even in Puranas. 

Kaundinya in his Pancarthabhasya on the Pasupata Suira defines 
Pasu as ‘one who is bound’ and includes in the list of Pasus, 
all living beings from god Brahma to the animal world and 
leaves of trees as Pasus—a view endorsed in Lingapurana.™ 
Kumaradeva, a dualist Saiva, defines ‘Paéu’ as ‘one who is bound’.23 

The individual soul in his original status of Siva has all his 
powers viz., omnipotence, omniscience, being eternally self- 
satisfied (ztya-irpta), eternality and omnipresence. By being 
bound by the Pasas or Malas namely. Anava, Karma (pertaining 
to Karmas) and Maytya (pertaining to Maya) PasSu’s powers get 
circumscribed. But corresponding to Siva’s powers, he retains 
only Kala (limited energy), Vidya (limited knowledge), Raga 
(desire, limited in nature), Kala (limitation in Time, span of 
life etc.) and Niyati (limitations about space and of cause). 

If a person resorts to a spiritual teacher and performs penance, 
yoga etc., he can get rid of karma (pertaining to karmas) and 
and Mayiya (pertaining to Maya) Malas. It is only through the 
Grace of Siva that one can get free from Anava Mala. This 
doctrine of Grace is as old as older Upanisads. Thus the Mundaka 
states: “The soul cannot be attained (or visualized) by sermons, 
scholarship or intelligence. He reveals himself to one whom he 
favours.” 


3. Visva (the Universe) 

The universe is the manifestation of Siva. As Siva is real, His 
manifested form, the universe, is real. It is not created. Srsti 
from ,/s7j, to let go, is an act of bringing out what was inside 
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Siva and to exhibit it on the surface of his back (as space 
outside Siva is non-existent). When he takes back, draws within 
himself, the universe, it is called samhara, sam-hr—to collect, 
to withdraw. Thus the universe is eternal. The universe is the 
opening out, Unmesa or expansion (Prasara) of the Supreme 
Siva as Sakti (his integral part). When Siva intends to display 
the entire splendour of the oe that is contained in His 
heart, he is designated as Sakti.2 


The Principles (Tattvas) 
According to Trika Saivism, the universe, the manifestation or 


expansion (Prasara) of Siva, consists of the following thirty-six 
principles (Tativas).”° 


(1) Siva, (2) Sakti, (3) Sadasiva, (4) Iévara, (5) Suddha Vidya 
(Sad-vidya), (6) Maya, (7) Kala, (8) Vidya, (9) Raga, (10) Kala, 
(11) Niyati, (12) Purusa, (13) Prakrti, (14) Buddhi, (15) Aharmkara, 
(16) Manas, (17) Srotra, (18) Tvak, (19) Caksu, (20) Jihva, 
(21) Ghrana, (22) Vak, (23) Pani (hands), (24) Pada, 
(25) Payu, (26) Upastha, (27) Sabda, (28)Sparga, (29) Rupa, 
(30) Rasa, (31) Gandha, (32) Akasa, (33) Vayu, (34) Vahni, 
(35) Salila, (36) Prthvt. 


Out of these the twenty-five principles from 12 to 36 (Purusa 
to Prthvi) are adopted from Sankhya philosophy. Suresvara, in 
Manasollasa (154) notes the group (sanghata) of thirty-six Tattvas.”® 
One noteworthy point is that Saivas have relegated Sankhya 
Tattvas to a lower category as ‘impure path’ (asuddhadhvan), 
while the remaining, those from Siva, to Niyati. are grouped 
as ‘pure path’ (suddhadhvan). 

These principles can be further classified:?’ 


Suddhadhvan (Pure Path): 
1-5— Siva, Sakti, Sadasiva, Isvara, Sadvidya: 
Asuddhadhvan (Impure Path): 
(i) Limited individual experience: 6-11 Maya to Niyaiz (the Kaficukas 
of Maya) 
(ii) The Limited Individual: subject-object: 12. Purusa (subject) 


13. Prakrti (object) 


(iii) Mental operation: 14. Buddhi, 15. Ahamkara, 16. Manas 
(iv) Sense-experience: 
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(a) Powers of sense perception: J/iadnendriyas 
1. Smelling (ghranendriya) 
2. Tasting (rasanendriya) 
3. Seeing (caksurindrtya) 
4. Touch (sparsendriya) 
5. Hearing (Ssravanendriya) 
(b) Powers of actions: Karmendriyas 
. Speaking (vagindriya) 
- Handling (hastendrtya) 
. Locomotion (padendriya) 
. Excreting (payvindriya) 
. Sexual action ( Upasthendriya) 
These powers are exercised through gross physical organs. 
(c) fanmatras - Primary elements of perception of the 
particular sense-organs: 
. Sound (sabda) 
. Touch (sparsa) 
. Colour or form (rupa) 
. Taste (rasa) 
. smell (gandha) 
The Tattvas of sense-experience iv(a),(b),(c) above are 
the products of Ahamkara. 
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(v) Material Tattvas (32-36) 

The five gross elements (Mahabhitas) are the products 

of their respective Tanmdatras: 
(a) AkaSa is the product of Sabda Tanmatra 
(b) Vayu is the product of Sparsa Tanmatra 
(c) Tejas (Agni) is the product of Rupa Tanmatra 
(d) Apas (water) is the product of Rasa Tanmatra 
(e) Prthvi is the product of Gandha Tanmdatra 


All these Tattvas are Sivarupa. A few remarks describing 
their nature are given below. 

Parama Siva is above these principles. Hence He is not included 
in the list of these principles. 


Suddhadhvan (Pure Path): Principles grouped under this category 
do not obscure. 


1. Para-Siva: In Ksema Para pravesika; Siva is described as 
possessing the will-power and power of Prakaga-Vimar§a while 
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in Sat-trimsat-sandoha, he is regarded as the first creative aspect 
or vibration of Parama Siva (Anuttara, the highest deity) who, 
as per his Free Will (svatantrya), wishes to manifest (let out) 
the universe that is within Him. This first throb (spanda) of 
Parama Siva is the principle called Siva.” 


2. Sakti Tattva: Sakti,as stated in Malini-Vijaya Tantra, is the 
desire of Siva to create the universe.*°In Pard-pravesa Karikd, 
Sakti is the first spanda (vibration) of the Lord of unobstructed 
powers to create the world .” Thus Sakti is the kinetic aspect 
of Siva. It is not different from Siva. Siva contains within him 
both subject and object (Aham and /dam aspects inseparably). 
But Sakti polarizes consciousness into Aham and /dam(I and 
This). Siva is always united with Sakti both in creation and 
withdrawal of the universe. He is the experiencing principle, 
he experiences himself as Pure ‘I’. All manifestation is a creative 
ideation of Siva. 


3. Sadasiva or Sadakhya Tattva: Siva’s will to develop into the 
universe consists of two powers: Knowledge and Action. The 
universe is the experience of Aham and Jdam. The principle 
called Sadakhya or Sadasiva has both the powers viz. Knowledge 
and Action (Jianakriye sadakhyam). 

According to Somananda there is predominance of the power 
of knowledge in saédakhya.*' This power means, “In the experience 
(“I am the universe”)(Aham asmi idam), the emphasis is on 
‘I-ness’: the awareness of this (tdam) i.e. the world, is rather 
vague (asphuta). Just as an artist (painter) has some vague or 
indistinct idea of the picture that he is going to portray, similarly 
the person has some vague or hazy idea or experience of the 
world (This-ness, Jdanta). They call this anunmilita—citra Nyaya 
(the manner of a picture—the outline of which is yet not 
clear).”°2 As Ksema puts it, “In the Sadasiva Tattva, the universe 
is vague (asphuta) and is dominated by a clear consciousness 
or experience of ‘I-ness’.”*? Sadakhya is the first manifestation 
(abhasa) in which the subject (knower, perceiver) and the object 
(the thing perceived, the universe) are included in consciousness. 

The individual who has the experience of this Tattva is called 
Maha-mantresvara and he experiences that he is the world (Aham 
asmi idam). 
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4, Isvara or Atsvarya Tattva: This is the next stage of development 
of the Divine power into the phenomenon called the world. 
In this Tattva, the manifestation of the world is more explicit. 
In Sadasiva Tattva, the experience is ‘I am this’ (Akam asmi 
idam), but in Igvara Tattva, it is ‘This is I’ (Idam asmi Aham). 
This is called the ‘blossoming forth’ (znmesa) of the world. In 
this Tattva ‘I-ness’ and ‘This-ness’ (the experiencer and the 
experienced, subject and the object) are equally simultaneously 
evident.** At this stage, knowledge (J/rana) is dominant though 
the objective side of the experience i.e. universe—‘This’—is 
clearly defined.” As Mahesvarananda succinctly expresses : When 
the unmesa tilts inside, it is Sadasiva and when it tilts outside 
it is [évara.*° 

The experient of the [fvara Tattva is called Mantresvara and 
he is governed by Jévara. 


5. Sad-Vidya or Suddha Vidya: In this stage, the experience 
of the universe gets more distinct. I-ness and This-ness (Ahanta 
and Jdanta) are equally balanced as two pans (with similar 
weights) are found equal.®’ This is called Suddha Vidya.** Utpala 
called this Sad-Vidya.*” Though the experience of the subject 
(Aham) and the object, the universe (Jdam), in this state is 
distinct, they are still identified as one. This is the experience 
of unity-in-diversity (bheda-abheda-vimarsanatmaka). The experience 
about divinity is not obscured in these five stages. After this, 
in the asuddhadhvan (impure path) the Divinity is not seen or 


experienced. As this stage is in between ‘pure’ and ‘impure’ 
path it is called parapara. 


To sum up: The development of the experience about Visva 
is as follows: 


(1&2) Siva Tattva and Sakti Tattva: Aham vimarsah/only ‘I’ 
experience. 
(3) Sadasiva Tattva: Aham-Idam (I-This) experience-emphasis 
on I-ness; mere awareness of ‘this-ness.’ 
(4) Ifvara Tattva: Idam-Aham Vimarga (more awareness of 
the universe) 


(5) Sadvidya: equal experience of I-ness and This-ness. 


Stages one to five do not obscure the yision of the Lord. Hence, 
they are called as forming Pure Path (Suddhadhvan.) 
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Asuddhadhvan (Impure Path): 


(6-11 Maya and its five bodice-like coverings) 

The Tattvas included under this head conceal the nature of 
the Divine.The main cause of this is Maya and its five 
bodice-like coverings viz. Kala, Vidya, Raga, Kala and Neyate. 


6. Maya: Maya is derived from ma, ‘to measure’. The infiniteness 
of the experience of the Lord is delimited by Maya. As a matter 
of fact, there is identity (abheda) in everything, but Maya separates 
them and excludes one thing from another. It is owing to Maya 
that the self (Aiman) forgets his original identity with Siva and 
thinks that he (i.e. his self) and other objects are different.’ 

The individual soul being identical with Siva has all His 
divine powers but they are severely circumscribed by the following 
Kancukas (bodice-like coverings) of Maya. 


7. Kala: It conceals the omnipotence, power to do anything 
or universal authority (Sarva-Kartrtva), of Siva or universal 
consciousness and reduces the individual soul’s efficacy to a 
very limited extent.*! 


8. Vidya: This reduces the omniscience (sarvajnatuva) of the 
universal consciousness and circumscribes to a very great extent 
its capacity to know.*?* 


9. Raga: Siva or the universal consciousness is perfectly self- 
satisfied (purnatva) but Raga creates in him a desire for something.*4 


10. Kala: Siva or the universal consciousness is eternal but 
Kala introduces the division of Time as past, present, future.“ 


II. Niyati: The universal consciousness is perfectly free and 


omnipresent. Niyati reduces these and delimits his freedom 
and space.*® 


Thus the unlimited power of Siva is limited by the Kancukas 
of Maya as follows: 


The Power of Parasiva Limited powers of Jitvatman 
Omnipotence Kala 

2. Omniscience Vidya 

3. Perfect self-satisfaction Raga 

4: Eternity Kala 

5. Free, Pervasiveness Niyati 


on Omnipresence 
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The Limited Individual: Subject-Object (Purusa-Prakrti) 


12. Purusa (the subject): In Trika terminology, Purusa means 
not merely human being but includes all sentients, Purusa is 
Siva who has subjected himself to the Kavcukas of Maya like 
Kala, Vidya etc. and due to the absence of his original omniscience, 
omnipotence etc. got himself reduced to an atom (anu)*’. The 
term anu does not signify ‘space’ as with other schools of philosophy 
but simply his limited capacity as compared with Siva, his original 
status. He is, however, the enjoyer (bhoktd), the subjective 
manifestation of Aham-asmi-idam (I-am-the experience) of Sadvidya. 


13. Prakrti: This Sankhya term in Trika expresses the objective 
manifestation (bhogya). Sankhyas presume one Prakrti for 
innumerable Purusas. As contrasted with the Sankhyas, in Trika, 
every Purusa has his individual Prakrti. It expresses the objective 
manifestation (:danta-vedakatva) in the I-This (aham-asmi-idam) 
experience of Sadvidya. It is a source of all principles beginning 
from Mahat to Prthvi. It is a state of equilibrium.of gunas viz. 
Sattva, Rajas and Tamas.*® The gunas are the gross forms of 
Siva’s powers. Jiadna (knowledge), Iccha (will) and Kriya (action) 
cause pleasure, pain and delusion. It is the Santa Sakti of Siva. 


Antahkarana-Mental Operation (Psychic elements) 14-16: 


Antahkarana means ‘inner organ’ or the psychic apparatus. The 
psychic operation of cognising pleasure, pain etc, takes place 
by means of Tattvas Buddhi (intellect), Aharnkara (ego) and 
Manas (Mind). Ksema calls this triad as Antahkarana.* 


14. Buddhi: It is the first element issuing from Prakrtt. It is 
mental apprehension or determination (adhyavasaya).”’ It is 
the ascertaining intelligence (Vyavasayatmika) and accepts as 
reflections Vikalpas both internal (samskaras—impressions left 
on the mind) and external (e.g. a flask) .5! According to Trika, 
Buddhi is the power of knowledge Sattvic in form and the 
decision-making power.” 

Trika explains : Prakrti is by itself a jada (inert) stage in 
which Purusa forgets himself as if in sleep. When he wakes up, 
he cognises some sort of existence. The awakening is a disturbance 
in the balance of gunas viz sattva, rajas and tamas. When one 
guna predominates, the other two are reduced to subordinate 
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positions. Buddhi with predominance of sativa quality gives 
calm, blissful feeling, and being clear, is capable of receiving 
reflections of the world. 

To sum up, Buddhi is the intuitive aspect of Cit, the power 
of knowledge with the capacity for determination and 
discrimination. 

15. Ahamkara: It is a product of Buddhi. Purusa after awakening 
has consciousness of his being (I-ness) and has a sense of 
appropriating, ‘This is or is not’ mine’etc. It is dominated 
by Rajoguna. 

16. Manas: Manas (mind) is the product of Ahamkara. 
For getting knowledge of the external world, for building 
up perceptions, it cooperates also with the sense-organs. 
Hence, the creations of concepts and images (Sankalpas 
and Vikalpas). 


Sense Experience: 


For sense experiences, powers of sense perception (Jnanendniyas) , 
powers of actions (Karmendriyas), and Yanmatras (Primary elements 
of perceptions etc.) are presumed. 

(17-21) Powers of sense perception: These are the products of 
ahamkara. They are as follows : The powers of 


(1) Smelling (ghranendriya) 

(2) Tasting (rasanendriya) 

(3) Seeing (caksurindriya) 

(4) Feeling by touch (sparsendrtya) 
(5) Hearing (sravanendriya) 


(22-26) Powers of Action (Karmendriya): The following list indicates 
the powers of the organs of action and not the physical organs. 
These powers are derived from Ahamkara. They are as follows: 
The powers of: 


(1) Speaking (Vagindriya) 

(2) Handling (Hastendriya) 
(3) Locomotion (Padendriya) 
(4) Excreting (Payvindriya) 
(5) Sexual act (Upasthendriya) 


(27-31) Tanmdatras: Tan-matra, ‘only that much’ is a term 
used to denote the elements of perception. These are the 
general elements of the particulars of sense perception. They 
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are the products of Ahamkara: 


Tanmatira Mahabhuta Function 
(1) Sabda (sound) Akd§a (sky) To give space 
(2) sparsa (touch) Vayu (wind) To move, to re-suscitate 
(3) rupa (colour, Teas (fire) To burn, to digest 
form) 
(4) rasa (liquid) Ap (water) To satisfy (thirst etc.) 


(5) gandha (smell) prthvz (the earth) To offer support 


All these Tattvas are created, retained and absorbed in the 
Omnipresent Siva who transcends the universe. 
(32- 36) Material Tativas: As shown above the gross elements 
are the products of Tanmditras as given in the following table: 


(Gross element) Mahabhuta Is produced from The Tanmatra 


(1) Akasa . Sabda 
(2) Vayu . “ SparSsa 
(3) Tejas (Agni) ‘ Rupa 
(4) Ap . Rasa 
(5) Prithvi “ Gandha 


4. Pasa: Bandha: Mala: Bondage 


The individual soul is intrinsically Siva Himself with all his 
powers, but owing to his ignorance, he forgot his original Sivahood. 
This ignorance is called Mala.** This ignorance, which reduced 
him to an atom (amu) is supposed to be ‘innate’ ignorance 
pertaining to anu 1.e€., @nava Mala. The other two bonds or 
Malas that obscure jiva’s powers are the Karma and Mayzya 
Malas. 

Here is an unanswered question: If Siva and fivatman are 
identical in powers etc. how is it that arava mala enveloped 
the Jivatman and not Siva. It is explained that it is due to the 
Will of Siva that the Jivatman was affected by arava mala and 
it is through the grace of Siva that the dnava mala is removed 
and the Jivatman is liberated from samsara. 

So Abhinava’s criticism of Siva’s wilfullness may be quoted 
from Tantraloka (8.82). He says Siva binds Jivatman at his own 
sweet will (or of his own accord) and liberates him at his own 
pleasure.” 

In fact no school of Indian philosophy has given a satisfactory 
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explanation why God and individuals though identical, the 
individual is subjected to samsara. The verbal jugglery of terms 
like Maya, Avidya etc. do not give any logical, rational explanation. 
Trika is no exception. 


Three Bonds or Malas 
Trika regard three types of Mala—Anava, Karma and Mayiya 


1. Anava: Due to Siva’s will, Jivatman gets his universal 
consciousness reduced to a very limited extent. On account of 
that Jivatman considers himself severed from universal 
consciousness—a separate individual of limited consciousness. 
This Mala has no beginning (anadi) but ends (santa) through 
Siva’s grace. 


2. Karma: Due to Anava Mala, Jivatman’s powers of Knowledge, 
Action and Will become limited. Before the creation of the 
universe, Jiva’s will-power is objectless. But after the creation 
of the world, Jivatman gets a body and naturally desires to use 
his power of action though limited. This creates Karma Mala.°® 
This Mala is different from Karma samskdras which are the 
effects or impressions resulting from acts done by thought, 
word and deed. 


3. Mayzya: Maya delimits Jiva’s original powers of knowledge 
and action. Its Kaicukas obscure Jiva’s original knowledge and 
he feels that other Jivas and objects are different from him. 
This consciousness of seeing bheda (difference) is called éarira- 
bhuvanadkara™’ and he gets entangled in a series of births and 
deaths. 


Sakala: Pralayadkala: Vijnanakala 


In the context of Malas, the above three terms are often used 
(1) A normal person is enveloped in these three Malas. He is 
called sa-kala. (2) By spiritual exertions and God’s grace, the 
Mayiya Mala disappears but Anava and Karma Malas remain. He 
does not get his original power of knowledge and action restored. 
He is called Pralayakala. For at the time of Pralaya the whole 
world is withdrawn by Siva within himself and therein Maya has 
no existence. But the two Malas persist even in that stage. Hence, 
such jivatman is called Pralayakala. Vijnanakala is free from Karma 
and Mayiya Malas but not free from Anava Mala. 
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+. Upayas 


For getting rid of the bonds or Malas and securing the grace 
of the Lord, some spiritual discipline and prolonged efforts 
are necessary. These modes of spiritual discipline are called 
Upayas for Avesa.®® (Avega is complete submergence in Siva.) 
Vasugupta prescribed three Upayas: (1) Sambhavopaya, (2) 
Saktopaya, and (3) Anavopaya. The Anupaya or Anandopaya does 
not require any exertion on the part of the person practising 
this Upaya. He is spiritually so advanced that even the sight 
of his spiritual preceptor is enough for him for Moksa. 
Though I have given a list of Upayas as per Vasugupta’s Siva 
Sutra, to indicate the progress of a Jivatma from the initial 
stage, the Upayas are arranged here as (1) Anavopaya or Kriyopaya 
(Upaya with emphasis on Kriya); (2) Saktopaya or Jnanopaya; 
(3) Sambhavopaya or Icchopaya; and (4) Anupaya or Anandopaya. 
They correspond to the four powers of Siva : Kriya, Jnana, 
Iccha and Ananda. Ksemaraja in Pratyabhijna-hrdaya Sutra 18 
has enumerated the following means to Moksa: Vikalpaksaya, 
(corresponding to Sambhavopaya), Sakti-sankoca and vikdsa 
(Saktopaya),Vahaccheda and ddyanta-koti-nibhalana (Anavopaya) and 
also meditation on the Parca Krtyas of Siva are the additional 
Upayas mentioned (explained). They will be discussed later. 


(1) Anavopaya or Kriyopaya 

This consists of the development of Madhya (Susumna) Nadi by 
Japa, Pranayama, meditation etc. It is called Bhedopaya as at 
the beginning, the aspirant’s experience is that he(aham) and 
the world (zdam) are different. This is called Kriyopaya as there 
is the necessity of acts like meditation, Japa, etc. Herein Prana, 
Manas and the senses also are to be disciplined. 


(2) Saktopaya (Jnanopaya) 

In this Upaya, the emphasis is on psychological practices such 
as meditation that I am Siva’(Sivo’ham), myself i.e. I am the 
whole universe (Atma eva idam sarvam). Deep meditation awakens 
the Kundalini power in the Muladhara Cakra without much 
effort of breath-control and leads to self-realization. This Upaya 
starts with the distinction between ‘I’ and Siva’, or the Atman 
and the universe (Aham-Idam). It is hence called Bhedopdaya. In 
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this manas (mind) is pressed into service. It is called Jnanopaya 
because mental activities are important herein. The Mantra 
fakti in this Upaya helps one to attain Pratebha Jnana or true 
knowledge. Abhinava quoted a beautiful Apabhramsa doha for 
describing this Upaya: The black-bee (bhramara) i.e Vimarsa makes 
a humming sound ‘I am Lord Siva, immanent in the universe’ 
and wears (attains) his object viz. Prakasa (Divine light):° 
K.C. Pandey compares this Upaya with Autosuggestion. 
(3) Sambhavopaya 
This Upaya is for an advanced aspirant to attain Pure consciousness 
(a-krtrima aham). For this elimination of Vikalpa or the bheda 
concept between Thzs and Thatis necessary. For the elimination 
of the sense of difference (Vikalpa-ksaya), it is necessary to 
meditate on the five functions of Siva’ (Pancakrtyas) viz. creation, 
maintenance and withdrawal of the universe, concealment of 
the powers of the Self and conferment of Grace. Trika recognizes 
fivan-mukti’ (Liberation while alive). Utpala says: “He who has 
realized his identity with the universe and knows that all that 
is manifest is simply his glory, 1s the highest Lord even when 
the determinate cognitions are still arising.”®© 

When Vikalpas are removed and mind is concentrated gradually 
in due course /svara-hood (status of the Lord) is attained.® 
With this gradual removal of Vikalpas, the aspirant enters a 
stage called Bhairavi mudra in which the mind is concentrated 
inside with eyes wide open, steady with no movement of eyelids.® 


(4) Anupaya 

An (‘slight’) Upaya (efforts). The Upaya in which there are no 
restrictions like meditation, worship, Mantra, (prescriptive and 
prohibitory) regulations is called Anupdya. The aspirant is so 
much spiritually advanced that by hearing a word from guru 
(spiritual preceptor) or even without a guru, he immediately 
gets Siva’s grace showered on him and he realizes his real self 
in a moment.® This is also known as Samdaveéa. 


6. Diksa (Initiation): Saktipata: Anugraha 


The word Diksa is derived from two roots, ./da@—‘to give’and 


Vksi—‘to get destroyed’. As Abhinava defines: That in which 
spiritual knowledge is imparted and the bondage of Pasu-hood 
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is annihilated—an act consisting of donation and destruction 
is diksa.** 

Though a spiritual preceptor(guru) is generally required for 
initiation, it is not necessary every time. By acquiring Pratibhajnana, 
a being gets liberated, says Abhinava®. This descent of spiritual 
power (Saktipdta) can be acquired even without efforts®® (in 
the case of advanced souls). 

This concept of Grace is as old as ancient Upanisads*’ like 
Katha (11.3), Mundaka (3.23). One recognizes oneself through 
God’s Grace. For this complete submission to God (Prapaitz) 
has been recommended by later Vedanta teachers like Ramanuja. 

The conferment of Grace by God (Saktipata) is of three 
types: (1) intense (2) medium, and (3) slow. 

(1) Intense (Ttvra): Highly advanced spiritual aspirants are 
blessed with intensive grace. They realize that they are free, 
a compact of consciousness and bliss called Siva and the whole 
universe is reflected. He loses his individual consciousness in 
the universal consciousness. As Abhinava states in Taniraloka 
(1.205), “The dependent Jivatma completely merges into Sivas, 
This is called Avesa or Samaveéa. 

(2) The medium Saktipata induces a person to seek a guru, 
get initiated and practice Yoga. 

(3) The moderate or Manda Saktipata creates in him a desire 
for spiritual knowledge and meditation, Japa etc. 

Thus liberation is the ‘recognition’ (Pratyabhijna) of one’s 
real nature or the attainment of the original, pure I-consciousness 
(Akrtrima-Aham-Vimarsa). . 

Though Moksa is nothing but the awareness of one’s true 
nature (svarupa -prathana), it cannot be attained without the 
grace of Siva or Saktipata (Descent of the Divine power) for 
which exertions in some form of discipline are necessary. 


7. Liberation (Moksa) 


According to Trika philosophy, “In reality bondage (bandha) 
has no existence. There is no such thing called Liberation in 
the absence (non-existence) of bondage”, says Somananda,” 
the founder of Pratyabhijna philosophy. He argues emphatically, 
“As Siva is everywhere, there is no existence of bondage and 
liberation. They are concepts of the ignorant.”” The realization 
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of our non-difference from Siva is Moksa (Liberation) and that 
non-realization is bondage.’! Abhinava states: Moksa is the 
realization of the individual soul of his being Pardsamvit and 
nothing else.’”? When this is realized contradictory words like 
pleasure-pain, bondage-liberation, czt (conscious) ,-jada (inert, 
lifeless) become synonyms like ‘ghata’ and ‘kumbha’ (both mean 
a pitcher) [Tantraloka 11.19]. When one realizes that he is Siva 
or the whole universe is non-different from him, one gets the 
highest bliss called Jagadananda.”* 

But it is important to note that one has to go through the 
discipline of some Upaya and secure God’s grace for Moksa, 
the ever-present reality. As a subject (Pramatrrupataya) he appears 
down to immovables. As objects he appears as external things 
like blue and internal (mental) feelings like pleasure, pain, 
etc. Apparently they appear separate while really they are not, 
due to the great power of Suadtantrya (Free Will) of the Lord. 
This Free Will is not separate from samvit (universal consciousness). 
It does not conceal the real nature of the Supreme. 

To sum up”: 

Svatantrya of Supreme Lord means the power to do any- 
thing according to His Will. It is the unrestrained extension 
(exercise) of the Lord’s Will. 


8. Svdtantryavada 


Svatantryavada is a doctrine of Free Will attributed to the 
Supreme Lord, Paramesvara, Cit or Mahesvara. It is the creativity 
of the Supreme Reality. The designation Mahesvara implies 
absolute undisputed sovereignty of the Free Will. Maheévara is 
Sva-tantra. Without the need of any external equipment (Upa- 
dana), he can create or withdraw the universe at any time with 
his will-power. Svatantrya is only a synonym of the Avamaréa or 
Vimarsa power of Parasiva. As Siva is supreme consciousness, 
he is called Cit or Citi. It is a creative flash (sphuratta). As it 
(Citz) is beyond the determining or limiting factors like time, 
space, it is the supreme power (Mahasattd). She is called the 
essential heart of the Divine Lord. It is the para speech { vak) 
which ever shines independently.” The synonyms express various 
aspects of Svatantrya. Abhinava in his classical method of presentation 
describes Suvdtantryavada as follows.’® Parama Siva is of the nature 
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of consciousness. Prakadsa and Vimarsa are the constituents of 
that consciousness. The variety that appears in the universe is 
not different due to the free will (Sudtantrya) of Samvit (Universal 
consciousness).It does not conceal the nature of the supreme. 
Thus is Svatantryavada explained. 


9, Abhadsavada 


A,isat, kincit, slight’, -bhdsa,bhasana, prakdsana, ‘manifestation’. 
This doctrine is about the manifestation of the universe by the 
supreme. The universe is a slight manifestation of the universe 
that is within Para Siva. Trika regards Para Siva as ‘the All- 
inclusive Universal Consciousness or Self’. The variety or differences 
seen in the external world are apparent. In its unmanifest state 
within the Lord, it is undifferentiated like the plasma in the 
egg of a peacock. The variegated colours of its feathers exist 
but in an undifferentiated stage. This called mayurandarasa- 
nyaya. 

The ultimate principle is perfect, eternally shining. It has 
the powers of Will, Knowledge and Action. It is both Prakasa 
and VimarSa (Prakasa-Vimarsamaya)—the Prakasa aspect of the 
ultimate is the manifestable and the manifested. But what is 
the relation between them? Is the manifested world real? Abhinava 
in Paramarthasara"’ gives the analogy of a mirror and the world 
reflected in it. The reflection of a city etc. in the mirror is not 
different from the mirror but appears to be different, so the 
world appears different from the universal consciousness or 
Siva but in reality it is not different. To quote Abhinava: “Just 
as in a mirror cities, villages etc. appear different from one 
another and from the mirror, but actually, they are not different 
from the mirror, similarly the world, though non-different from 
Parama Siva, appears different in the variety of objects and 
that in universal consciousness (Siva). 

There is however, a flaw in this analogy: In the mirror, the 
objects reflected are different from and external to the mirror, 
but in the case of Parama Siva or the universal consciousness, 
due to its self-consciousness, the reflection is its own ideation 
i.e., the world that is reflected. So self-reflection is the special 
feature of world-reflection in Parama Siva. Secondly, a mirror 
requires external light for getting a reflection. No reflection 
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in darkness is possible. But the universal consciousness is self- 
luminous. It requires no light from others as it is Prakasa itself. 
Thirdly, a mirror is inanimate. It cannot know what is reflected 
in it, but universal consciousness knows its awn ideation as the 
reflection of itself (atma-bhittau). 

A better analogy is between water and its wave. Whether a 
wave is formed or subsided that makes no difference in the 
water of sea. Similarly, by the appearance or disappearance of 
Abhasas the underlying universal consciousness is in no way 
affected. 

A more appropriate example is that of a Yogi. A potter or 
a carpenter requires external material like clay or wood (as 
Upadana) as well as tools for their creation. But a Yogi, without 
any external aid or material, creates a thing simply by his sheer 
will-power. Similarly, the so called creation of the universe is 
nothing but the manifestation of the unmanifest world within 
Para Siva. Utpala in I[§vara-pratyabhijnd says: “The essential 
nature of the Lord is sentiency. Like a Yogin he manifests 
externally all the objects which are within him according to 
His Free Will. For this he requires no external material cause 
(Upadana)””. 

In the case of Parama Siva, the triad viz the Knower, the 
object of Knowledge and Knowledge itself are undifferentiated. 
Hence Adhadsa cannot be unreal. 


10. Sadadhva 


Sadadhva means six-fold way. It is designated thus, as manifestation 
which is a creative descent of Para Sakti taking place in six ways. 
Hence, the term Sadadhva. 

At first a few technical terms need explanation: 


1. Nada—Basic continuum of original boundless potency. 
Bindu—The condensation of Nada into a dynamic control. 
This condensation is beyond time and space. This is the 
source of all manifestations. In the highest of this 
manifestation Vacaka and Vacya (word and the object 
indicated) are undefferentiated. After this, steps of creative 
descent begin. They are called adhvds (ways). They are 
six in number. Hence,they are collectively called Sadadhva. 
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De 


Kala—At first, there develops the polarity between Varna 
and Kala. In fact Kala originally designates that aspect 
of Reality whereby it manifests its potency to create the 
universe. Para Siva (the transcendental aspect of Reality) 
is above Kala, as He transcends creativity and hence his 
attribute ‘Niskala’. The immanent aspect of Siva which 
is related to creativity is called sakaia.-In Sadadhva, Kala 
marks a stage where things begin to differentiate from 
an integrated whole and as such it is an aspect of creativity. 
In the stage “Paravak’, Vacaka (word or sabda index), 
and Vacya (meaning 1.e artha, object are undifferentiated. 
Varna does not mean a colour ora letter of the alphabet 
but the functional form of the object projected from 
Bindu. “Varna connotes the characteristic measure-index 
of the function of the form associated with the object,” 
explains Pratyagatmananda Sarasvati (quoted by Jaidev 
Singh) in Introduction to Pratyabhijna-hrdaya (p.21). 
Varna is the ‘function-form’ and Kaila is predicable. 
The second, Adhvais that of ‘mantra’ and Tattva, Mantra. 
The appropriate function-form or the-basic formula of 
the next creative descent viz. Tattva. 

Tattva : the inherent principle or source and origin of 
subtle structural forms. 

The third, the last polarity is between Pada and Bhuvana. 
Bhuvana is the universe as it appears to apprehending 
centres like ourselves. — 

Pada—Actual formulation of that universe by mind, reaction 
and speech. 


The following table shows the Vacya-Vacaka relation: 


Vacaka or Sabda Vacya or Artha 
1. Varna Kala 

2. Mantra Tativa 

3. Pada Bhuvana 


Out of the two triads, the Vacaka or sabda triad (Varna, Mantra 
and Pada) is called Kaladhvd and the triad of Vatya (Kala, 
Tativaand Bhuvana) is called Desaddhvud. Out of these, Varnadhva 
is of the nature of Prama. In it rest Prameya (object), Pramana 


y 








40 Pratyabhijna Philosophy 


(means of knowledge) and Pramata (the experiencing soul, 
experient). 

Varna is of two kinds : Non-mayzya and Mayzya. Mayiya Varnas 
arise out of non-Mayiya. The non-Mayiya Varnas are pure, natural, 
innumerable and without limitation. The Vacaka Sakti (indicative 
power) of non-Mayiya Varnas is inherent in the Mayiya Varnas 
just as the power of heating is inherent in fire. The whole of 
this discussion is esoteric and is based on the works of Abhinava 
and of Jaidev Singh and others. 


Five Kalas of Siva : 


Abhinava describes the following Kalas (phases)and the 
Bhuvanas they contain : 


1. Nivrtti Kala—It is formed mainly of the Prthvi Tattva 
and has 16 Bhuvanas or planes of existence. The lowest 
plane of this Kala is called Kalagni Rudra Bhuvana. 
This Kala is the last Kala. 

2. Pratistha Kala—The second Kala is above Nivrtti: Kala. 
It has 23 Tattvas from Jala Tattva upto Prakrti Tattva 
and consists of 56 Bhuvanas. 

3. Vidya Kala—lIt is above Pratistha Kala. It contains seven 
Tattvas from Purusa to Maya and has 28 Bhuvanas. 

4. Santa Kala—This Kala has three Tattvas viz. Suddha Vidya, 
Iévara and Sadasiva and 18 Bhuvanas. 

5. Santatita Kala—This Kala consists of Siva Sakti Tattvas 
and has no Bhuvana. Parama Siva transcends all the Kalas. 
The number of Bhuvanas (according to Abhinava) is 118. 

















Chapter 3 


Isvara-Pratyabhijna-Vimarsini 
(Introductory Note) 


As stated in the introduction, I§vara-Pratyabhijna-Vimarsini (IPV) 
is a commentary by Abhinavagupta on Jsvara-Pratyabhijnd 
(IP) by Utpala. The credit of finding a new method or path to 
Moksa or merging in the Universal Consciousness, goes to 
Somananda who took into account the difficulties of common 
man in adopting the three Upayas (Sambhava, Sakta and Anava) 
for attainment of liberation and advocated a path—a psychological- 
cum-spiritual one for the merger of the individual soul into the 
universal consciousness (Liberation, Moksa). The path of Pratyabhijna 
does not prescribe breath-control (Pranayama), Bandhaand such 
other exertions. Therefore, there is no boast or exaggeration 
when Utpala claims that Pratyabhijnd is an easy novel way to 
Moksa.! 


sughata esa margo navo (IP, IV 1.16) 


Utpala devoted some 21-22 Karikas to state his doctrine of 
Pratyabhijna. It is to the credit of his (Utpala’s) disciple 
Abhinavagupta to create a majestic structure of Pratyabhijna, 
even while assuming a low profile of a commentator of IP. 
Scholars who try to give faithful literal translation of old polemic 
works, produce a work of long compounds, involved constructions 
and an unfamiliar method of argumentation. In order to invite 
and retain the attention and interest in an esoteric subject like 
Pratyabhina. I have decided to present a summary of Abhinava’s 
commentary in a readable form. I have not omitted a single 
point from Abhinava’s exposition of the Text. 

The text of Pratyabhijnd-Vimarsini i.e., Abhinavagupta’s 
commentary along with the Sanskrit (transliterated Text of 
Utpala) is presented in the hope that the translation of this 
darsanika Text will be useful even to lay readers. 
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Abhi’s Introduction 


Like other Darsana writers, Abhinava states the gist of his 
views in the first benedictory verse (Mangalacarana).* It succinctly 
gives his concept of the ‘Supreme Reality’, Parama Siva: 


(1) Parama Siva is the Absolute. 

(2) It is the Unity of Parama Siva and Sakti. 

(3) From this Ultimate state, first of all manifested Pure 
Ego, ‘I’ (when there was no differentiation like Siva 
and Sakti). 

(4) He divides His power in two, through His Will. 

(5) He is self-contained. 

(6) He is the Ultimate state (but) without being manifest. 

(7) He creates and withdraws (dissolves) through the exercise 
(play) and suspension (withdrawal of His powers). 


The salutation is to that non-dual (advaita) of Parama Siva and 
Sakti. 


Self-introduction 

Abhinava introduces himself as the son of Laksmanagupta and 
the grand-disciple (disciple’s disciples) of Utpala, the author 
of I§vara-Pratyabhijna (IP). He (Abhinava) is commenting on 
the above work which is a representative of the work of Somananda 
(viz. Siva-drsti). Though Utpala has written a commentary (Vrtti) 
on the IP, he (Abhinava) wishes to elucidate the conception 
to all people. He hopes that his exposition (of IP) will help 
all people of both of keen and slow understanding, if none 
else at least to himself® (that is ‘his sons and disciples’—Bhaskara, 
the commentator of Abhinava). 


Aim of Work 


The author is confident of his own Siva-realization. He wishes 
to transfer similar identification with Siva, to others. He declares 
his object in a verse:* “i have anyhow realized my identification 
with the Supreme (Para Siva). | wish to render service to humanity. 
With this aim in view, I establish Pratyabhijna as that alone is the 
means (path) of attaining the most valuable (i.e. Moksa)”. 

In this verse, the statement of the object occupies a subordinate 
position to the statement of the realization of identity with the 
highest aspect of the Ultimate Reality. 
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Abhinava’s explanation 


Significance of salutation 

In this system, explains Abhinava, when for ‘paying obeisance’, 
the Sanskrit term Namaskdara or its synonyms : Vandana, Namana, 
Pradhyana or Jaya (Jayati) are used, it means complete submission 
or surrender and dedication of the body, speech and mind 
exclusively to the Supreme Deity. It implies a clear consciousness 
of the essential superiority of the Deity (so saluted) to others. 
These terms imply a feeling of surrender along with the visualization 
of the highest power of the Supreme. 


Divine grace essential 

Abhinava says : He on whom the Supreme Grace of God is 
conferred can spontaneously realize the All-inclusive Universal 
Consciousness. Personal efforts play no part in it.” Abhinava 
had made it explicitly clear that he was explaining properly 
and fully (samyak), the meaning of the Sutras (i.e. the Karikas 
in Utpaladeva’s IP) and elucidated the Pratyabhina doctrine 
to dull-witted persons.® Abhinava says that his method of exposition 
comprises feeling of submission coupled with the visualization 
of the Supremacy of the highest Divinity. Hence, the word 
‘salutation’ is not used by him in the benedictory-verse form. 


The Nature of causality 
After explaining the position why a word denoting salutation 
is not included in the benedictory verse, Abhinava proceeds to 
explain the nature of causality. His axiom at this stage is: 
“Whatever enters into consciousness is nothing but the 
manifestation of the Self or the Ultimate Reality.” 
Causality is of two types: (1) Direct and (2) Indirect. 


1. Direct causality—that between ‘means’ and ‘end’ (Upaya-Upeya, 
cause and effect).This causality is an undeniable fact of 
consciousness. 


29 Indirect causality—This causality is due to the manifestation of 
Maya. It is of innumerable kinds due to the innumerable sub- 
divisions of sentients and insentients. This is responsible for the 
relation between the creator and the created, the objects and 
means of knowledge as we find it in common life. 
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Supreme power as cause 

The Lord, the possessor of all transcendental powers (Anuttara-— 
saktisal), the essential nature of Pure Self of unlimited brilliance 
is also cause that cannot be intercepted by Maya. This is of the 
nature of divine grace (Anugraha-laksana), the last of the five 
actions (Panca-krtyas) of the highest Lord (Siva). It helps to 
attain Moksa, the highest goal of man (Purusdartha). 

Lord’s grace is another causal relation. It is of a different 
nature. Other causal relations are established by invariable 
concomitance, agreement and contrariety. Its (of the grace) 
essential nature is Moksa. The characteristic of the Supreme 
Creative Power is to create the impossible. It is this creative 
power which brings about wonderful nature. This is difficult 
to obtain by hundreds of wishes (expressed in an indirect manner) 
for the removal of the dark curtain that hides the true nature 
of the Atman. Hence, the term used for it (the grace) is Kathan- 
cit ‘somehow’ by devotion to the feet of guru who is not different 
from the Supreme Lord—and devotion (to whom) is inspired 
by the Lord Himself and had identified himself. 


The above is the explanation of the term Kathancid in verse 
(p.18). 


asadya: Ain the form ‘asddya’ means ‘on all sides’, ‘thoroughly’, 
completely. ‘Sadayitva’ means making it unobstructedly ( ntrargala) 
competent for realization by his own efforts. His competence 
of instructing others in this (Pratyabhijna) system is vindicated 
by his knowledge of the knowable. Otherwise he will be an 
imposter. The ‘lyap’ form dsddya indicates past yet (continuity 
of the existence) of knowledge in the present also. 

Brahma, Visnu and other gods are competent but they are 
under the domination of lower Maya. Partially pure souls like 
Mantra, Mantresvara, Mahamantresvara are beyond lower Maya 
but within the sphere of Mahamaya. There are pure souls like 
Sadasiva and others, but they attained their status as Ivara due 
to the power of MaheSvara. He is eternal knowledge (Prakasa) 
and bliss (Ananda). His nature is perfect freedom. The author 
indicates: the great Fruit (Moksa) accrues from establishment 
of Recognition (Pratyabhijfia) with Him. 


Dasya: It expresses the competence of the devotee (here of the 
author); worthiness of being a recipient of Lord’s will-power 
which is identical with Maheégvara’. 
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janasya: One who is troubled constantly with births and deaths, 
any person (lit.one who is born). It indicates that there is no 
restriction on the eligibility to enter this path and one who 
realizes the true nature of the soul, will not suffer any reversion 
from self-realization. He supports his statement by quoting the 
Bhagavadgita \\.40 and Sivadrsti in which Somananda, the author, 
states that once the omnipresence of Siva is realized other 
means like scriptures etc. are superfluous. 


api: (in Janasya api): Abhinava interprets it as the soul’s identity 
with the Lord. Due to his spiritual perfection, he entertains only 
good of others (Abhinava expresses this in negative words: “His 
identity with Siva prohibits him from entertaining any other 
motive than welfare of others.” The commentator Bhaskara Kantha 
says that the word ‘ap2’ indicates the author’s identification with 
the person to be helped. It completely precludes the possibility 
of any other motive in him. Abhinava explains the word Prayojana 
(motive) used in his explanation quoting the definition from 
Nyaya System : “Prayojana is that, aiming at which man acts”.® 


icchan: This present participle of is (iccha) shows that the cause 
of action is the object intended. And that will-power gradually 
develops into the power of action. 


upapadayamt: The preposition upa shows vicinity, nearness. It 
‘ndicates bringing of men near the state of the Highest Lord. 
Hence the word. 


samasta: in samasta-sampad. When one attains the state of the 
Highest Reality all covetable things are automatically acquired. 
Nothing else is left to be desired. 


Abhinava quotes himself®: “Those who are rich in the wealth 
of devotion (to the Lord) have all their desires fulfilled. But 
for those who lack it, what is the use of coveting other 
things?” 


Another interpretation 
When the compound samasta etc. is expounded as attributive 
compound (Bahuvrihi) the ‘means’ are shown : Dr. Pandey 
translates : 

“That is the recognition of the Highest Reality (Pratyabhina) 
in which (yasyam), clear consciousness (samavapti) of the essential 
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nature (sampat) of external and internal objects both existing 
and non-existing such as ‘blue’ (external objects), ‘pleasure 
(mental i.e. internal objects) etc. (samasta) is the cause (hetu).”'° 

In Pratyabhijna, it is taught that it is through a thorough 
investigation of the ultimate source of knowledge of both the 
internal (e.g. pleasure) and external (e.g. blue things) objects 
which deeply affect consciousness, the attainment of real Paramaima 
(soul) is possible. 

Abhinava quotes two verses in support: 

“Merging in the self of all objective consciousness (tdam) 1s 
its ultimate end. The consciousness that ‘I am that’ (so’ham) 
stands for that (Rest, svarupa visranti). 

The term Visrantz (Rest) is explained in the next verse.!! 

Ahambhava means the merging of the object in the subject. 
That is called rest (vzsranti), perfect freedom (svatantrya), Supreme 
causal agency (Kartrtva), supreme creative power (/Svaratva) as 
thereby all desires disappear.” 

This being the case, apprehension about the difficult nature 
of Pratyabhijna. is removed. Hence, Utpala says “This path is 
easy and smooth.” 


Definition of Pratyabhijna 
‘Lasya’ means ‘of Mahesvara’, Pratyabhijna is ‘Recognition’: Out 
of this word ja is ‘knowledge’, Prttpam ‘facing oneself 
(abhimukhyena) ‘what was forgotten’. Prttbam does not mean 
that consciousness of the Atman was never a fact of experience 
as consciousness is ever-shining but it appears as if it is destroyed 
or circumscribed, through His will-power. When what was once 
experienced or seen is found identical with what is seen or 
experienced now, this unification of experiences is called 
‘Recognition’.'? Thus when we had seen one person formerly, 
we say that this is ‘Caitra’. It is recognition. It is a cognition 
which refers to an object which is directly present. [This is the difference 
between memory or Smrtiand recognition or Pratyabhina. Recognition 
means cognition, consisting in unification of experiences at the time 
of the subsequent apprehension of one who was known before either 
im general terms or in particular (such the son of Mr. X: of such 
and such description and qualities) ]. 

The knowledge of the Lord as endowed with Supreme Power 
when known through Puranas, Agamas or by inference and the 
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immediate apprehension of one’s own self being always there, 
recognition arises through the unification of the two experiences 
that ‘I am that very Lord. I shall establish that recognition.’ 
The last word in the verse is: 


upapadayami— It is the first person singular of the causal form 
of up ./pad-(potential-coming into existence) ‘the causal form 
shows that the potentiality is there. I shall bring it into play 
through my casual agency’. The self is ever-luminous. Hence, 
there is the potentiality of recognition. This act simply means 
the removal of the influence of the obscuring Maya. The active 
voice (upapadayamt) shows that in bringing about recognition, 
there is no possibility of the agent’s being affected by any 
purpose. 

The following is the literal translation of the prose order of 
the verse (IP,p.18)’™: 


“Having somehow got union with the highest, which is 
the cause of the attainment of all that is attainable, and 
desiring the benefit of ordinary mortals by helping them 
in getting union with the Highest Reality, which is the 
means of attaining all that is attainable, through somehow 
bringing about His recognition, I establish His recognition 
which is the means of attainment of all that is attainable.” 
—Pandey, IPV III p.7 


After giving the prose order of the verse, Abhinava enters into 
grammatical and other subtleties and tries to show that this verse 
contains the gist of the whole work. Thus he says that this verse 
indicates: (1) subject matter (Abhidheya), (2)the object (Prayojana), 
its object (Tat-Prayojana), the qualifications of the person for whom 
Pratyabhijnd system 1s meant, guru-paramparé or the line of preceptors 
(guru-parvakrama), and lastly the relation (sambandha). 

Thus: (i) the accomplishment of the new path (margo navo) 
in 4.1.16 is the Abhidheya or subject matter, (ii) the object is 
the knowledge of the means of Pratyabhiyna, (iii) the object of 
the object is Pratyabhyna itself, (iv) an ordinary mortal (jana) 
for whom the system is meant, (v) the word Kathancit in the 
verse shows the guru-parampara mentioned (in IP IV 2.1). 

This has been stated in Sivadrsti by my great-grand teacher. 

Thus: this verse about Pratyabhijid comprises a summary of 
the statement of the subject matter and the author’s undertaking. 
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Abhinava says that this work logically presents the subject 
in a syllogism of five terms. (IP V.I.pp.41-43) We need not go 
into the grammatical subtleties on practically every word of 
this verse and come to the beginning of the text of Iévara 
Pratyabhijna (IP). Even Abhinava says “enough of this subtle 
discussion. (tad dstam avantaram etat) as the point is proved.” 


Conclusion of Abhinava’s Introduction 

Before beginning the exposition of the first verse of IP Abhinava 
concludes the previous introduction by stating that the object 
of that introductory verse is to bring about approach of the 
disciples to Mahesvara. 


Abhinava’s Introduction to the Ist Verse 


Abhinava begins his commentary of the Upoddhata with the 
following benedictory verse: 

“It is the first creative vibration (spanda) of Siva which started 
the manifestation of the infinite variety of objects. We always 
praise that Siva.” 

The first topic introduced is: 


Proof of the existence of God 


Now Isvara is to be proved at first. But ‘proof’ does not mean 
the creation of God, as He is eternal. Those who prove the 
existence of God do not create Him. If it means revealing God, 
God Himself being of unlimited brilliance, to throw light on 
Him is superfluous. But what is the proof that God is self-luminous. 
We do not see His light in external and internal objects (for 
example in blue L.e. external things or pleasure, pain i.e. internal 
things) or in deep sleep or in unconsciousness. Granted God 
is selfluminous. But why is cognitive activity about him useless?" 


To these doubts, the author (Utpalacarya) replies: 


Utpala 
1: kartari jnatari svatmanyadi-siddhe mahesvare | 
ajadatmanisedham va siddhim va vidadhita kah I! 
Translation: 
Is there any sentient being who can prove or disprove the 


Supreme Lord (Mahe§gvara) who is Himself (1.e.essentially) 
omnipotent, omniscient, and eternal? 
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Abhinava: (Summary of his commentary) 

The universe is nothing but the manifestation of the Lord who 
can by means of valid knowledge, advance a proof or disproof 
leading to the knowledge of Lord’s existence or non-existence? 

If Pramata (Individual Soul, subject) can, is the Pramata an 
insentient body or other than it called ‘Atman’? If (he be) 
insentient, an insentient body, being non-luminous, cannot 
throw light on others. If the Atman be non-luminous, it is as 
good as insentient. If Atman be self-shining, what is the essential 
nature of his self-luminosity? If it be merely a form of unchanging 
pure consciousness, it cannot differentiate cognitions or unite 
such differentiated cognitions by internal unification. 

Hence, the Atman must be a free self-luminous entity. 

What kind of God will this self-shining entity prove or disprove. 
If the Pramata possesses both knowledge and power, what is 
the difference between Pramdatdé and the Lord? You cannot argue 
that the Pramaia is neither omniscient or omnipotent for the 
term sarva does not imply any difference in the essential powers 
of knowledge and action. 

It may be argued that objectivity of an object lies in being 
made to shine by the subject. We reply that what is essentially 
non-luminous cannot be made to shine. But if the object is of 
the nature of light, it sheds light in every way. 

“Therefore, assuming the form known as object, the Self 
itself shines free from all limitations. It shines (i) to one in 
deep sleep (otherwise the remembrance, ‘I slept soundly’ will 
be impossible); (11) the light is eternal as nothing limits it, and 
(iii) it shines to other subjects. As to difference between different 
Pramatas which is due to Prakafa itself—it is a manifestation 
of Maya.” (Abhinava)’® 

Now Abhinava explains every word in the verse: 


He (MaheSsvara) is free 


And He (Mehesvara) is free. His freedom implies power to 
bring out diversity in unity and unity in diversity through internal 
unification. The first word kartari in the verse represents His 
ultimate Omnipotential nature consisting of Bliss (Ananda) 
and Freedom. The word jrdtari is used to indicate that activity 
is essentially an offshoot of knowledge.'* 

The words ‘kartar’ and ‘jfidtari’ in the verse have the same 
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import, namely ‘one perfectly free to engage in all activity and 
is thus omnipotent’. This Freedom is the essential nature of 
samvid (consciousness). 


Svatmani—‘in his changeless nature’. This refutes the Vaisesika 
theory of the self being insentient. 


Adisiddhe—’ of limitless light or brilliance’. 


Maheivara—Being endowed with unlimited light, He manifests 
Himself as omniscient and omnipotent.” 


Ajadatma—Utpala refutes the insentience of Atman as advocated 
by Vaisesikas and Sankhyas (who attribute cognition to Buddhi 
and not to Atman). He asserts: An insentient self who cannot 
shine independently is like a stone and cannot prove or disprove 
anything.’® 

Abhinava concludes that discussion of the verse. 

No Ajadatmavadin, believer in the sentience of the soul, 
can prove or disprove MaheéSvara.!® ‘There is no activity of a 
causal agent in relation to Mahe§Svara, so there is neither that 
of the means of knowledge, because he is eternal and self- 
shining. 


Introduction: 2nd Verse 


If Maheévara is beyond the causal agency and the means of 
valid knowledge, that is they cannot operate in relation to 
Maheévara, what is the nature of the activity which shall help 
to bring about Recognition mentioned as Pratyabhijnra? 


Utpala explains” 
9 kintu mohavasadasmin drstepyanupalaksite | 
saktyaviskaraneyam pratyabhijnopadarsyate Il 


Translation: 


But the powers of the self though known, are not fully realized, 
for these powers are concealed by the curtain, Maya. But only 
bringing to notice these powers of the self, is the help to bring 
about the recognition of the self and nothing else. 


Abhinava’s Commentary 


The self, being omnipotent, is absolutely free in his manifestation. 
He shines in forms which are wholly self-luminous or partially 
so. As partly selfluminous he maniiests himself as ‘iva’ or identical 
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with them (Mantra-MaheSas), distinct from some (e.g. Vidyesvara) 
or identical with some (e.g. Vijnanakala) or includes within 
Himself all the forms—thus these are seven forms in all. 

Two extremes of these manifestations, are the lowest, Jada 
(insentients) and the highest (Parama Siva). In between are 
sentient beings (Jivas). The eternally self-luminosity of Atman 
is partly obscured by Lord’s obscuring power called Maya and 
all its aspects are not fully realized. At this stage, He has no 
causal efficiency which he possesses after complete self-realization. 
Lord’s perfect powers of knowledge and action are to be exposed 
to (Jiva’s ) view and he is to be convinced. 

The whole discussion may be summarised.”? Thus the act of 
bringing about the Pratyabhijna (recognition) is simply the removal 
of (Jiva’s) ignorance. For the efficiency of the means of 
right knowledge—the base of practical life, consists in that 
much only.”** For example, the verbal statement: “This that 
lies in front of me is a jar, because it is directly perceived.’ This 
verbal statement does not make the jar known, for it is already 
known. The verbal statement simply removes the ignorance. 
However, both the ignorance and its removal are simply 
manifestations of the Lord and nothing more.?* 


Introduction: Verse 3rd 

We see a heap of objects of experience. It cannot be for insentients, 
as they have no power of knowledge. As the insentients 
have lost their freedom, it is impossible for them to possess 
the power of action, as that power owes its existence to 
freedom. It is not reasonable to hold that power is revealed 
to the insentients. If both the powers are said to refer to sentients, 
it will be difficult to prove that MaheSvara is the soul of 


all. 


Utpala replies” 
3. tatha hi jada-bhutanam pratistha jivadasraya | 
jnanamkriya ca bhutanam jivatam jivanam matam Il 


Translation: 

The existence of the insentients depends completely on the 
sentients. The powers of knowledge and action are the very life 
of the sentients. 
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Abhinava explains: 

‘tatha hi’ (i) Look here 

(ii) tatha indicated sddhya (the proposition to be proved); hi— 
because of, on account of the reason. 

Thus tatha hi shows that the proposition, being supported 
by reasons (to be stated later), is correct. 

Here, as the multitudes of objects in this world are apprehended 
definitely, they do exist. Their existence depends on the light 
of consciousness. It is on the basis of determinate cognition 
that it (their existence) shines and it refers to the objects of 
experience (when the light of consciousness is shed on the 
objects of the world, they are existent). 

A thing exists as it is determinately apprehended till it is not 
contradicted.” Substance, action and relation in their context 
of time and space are real, for it is in a separate definite 
cognition that each one of them shines. 


Here Abhinava quotes: (IP II. 2.1) 
kriya-sambandha-samanya-dravya-dikkala-buddhayah |! 
satyah sthairyopayogabhyam ekanekasraya matah® ji 


Translation: 


The concepts of action, relation, universal, substance, place 
and time are not erroneous (or imaginary). They do persist 
because they are not proved to be false at a later stage, as in 
the case of appearance of two moons due to defective eyesight, 
and also because they have functional capacity i.e. they serve 
our purpose in everyday life. They are based on unity in multiplicity. 


If a comprehensive view is taken, we find that though this 
universe is very vast it can be divided into two parts: (1) the 
sentients, and (2) the insentients. Out of these the insentients 
as objects of determinate cognition, have no independent 
existence. They do not possess cognitively the quality of being 
objective. If they possess it, they will be sentient. The insentients 
are essentially of the nature of consciousness but they are 
reduced to insentiency by the Maya power of the Lord. They 
have their existence only as dependent upon the sentients 
and have no separate status. Only that which shines independently 
is really independent. 

Even in the case of sentients, their bodies both gross and 
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subtle and vital airs are insentient and have no powers of knowledge 
and action. Their action is due to the sentient element in 
them. It is life which possesses the powers of knowing and 
doing. The individual subjects, have no difference in them. 
Hence, the individual soul must be regarded as Jévara due to 
his powers of knowledge and actions like those of the Lord.2! 

He who has the powers of knowledge and action in a particular 
field is /Svara to that extent of his knowledge and action, for 
lordliness is essentially possession of powers of knowledge and 
action in relation to objects. If one is not the Lord, it is against 
his essential nature to possess the freedom of knowledge and 
action. And it is the Atman who knows and acts in all fields in 
the universe. Thus this doctrine of Pratyabhijaa is established.” 

The two supra-mundane categories mentioned above viz Sadaéiva 
and /svara are merely the powers of knowledge and action. 
The word ‘jzvatam’ used in this Karikad, means ‘sentient subjects’. 


Introduction: Verse 4th 


The powers of knowledge and action may constitute lordliness. 
But how do you establish that these powers are possessed by 
individual souls. 


Utpala replies*® 
4. tatra jnanam svatah siddham, kriya kaydsrita sati | 
parair api upalaksyeta, tayanya-jnanam ithyate II 


Translation: 
Of these, the power of knowledge as also the power of action 
is self-established. Power when associated with the body is 
perceptible by other limited perceivers. From that the presence 
of the powers of knowledge in others is guessed. IP 1.4 

It is only on the background of self-shining self-consciousness 
that cognition in the past, present and future shines. This is 
an established fact. For if the soul is bereft of light, the whole 
universe would be nothing but thick darkness and not even 
that (i.e. would have remained non-existent). The self-luminosity 
of the soul will be evident even from the speech of a child. 
Abhinava quotes Brhadaranyaka Upanisad (1.5.19). 

‘Oh, by what means (of knowledge) can the knower be known.’ 
When I say ‘I know’ that cognitive experience implies the 
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consciousness of the self-luminosity of the self as well as its 
association with spanda (Supreme vibration). That it is due to 
this spanda that the sentient nature of the self as distinguished 
from insentient objects, is established. This samrambha or spanda 
is called vimarfa—the power of action. As Somananda puts It: 
“When a jar etc. is cognised the subjective stir in relation to 
jar is action.’ This internal power of action like that of knowledge 
is self-established and self-luminous. This internal power enters 
the body and being of vibrant nature exhibits itself directly as 
physical action in the sphere of Maya. “When such vibration 
(physical action) is seen in another, it leads us logically to guess the 
existence of the power of knowledge in him. This light of consciousness 
associated with the other persons ts the same (as the light of conscrousness 
in the cogniser). It means all the Pramatas (subjects/Atmans) are One 
and One alone.’”*’ 

Abhinava substantiates his interpretation by quoting, “It is 
one and the same self that shines as one’s own self as well as 
selves of others”. All knowledge whether (in transcendental) 
Sadasiva or in a worm is the knowledge of one knower. Thus 
the omniscience of the Pramata is established. 

Abhinava quotes Sivadrsti® 

‘Jar (is one with myself at the time of my desire to know 

and therefore) knows as one with myself. And I am one with 

jar in knowing. Sadd@siva knows as myself. And I know as 

Sadasiva. Siva alone shines knowing himself through the 

multiplicity of objects.” (Pandey) 

The word whyate in the Karika implies that the power of 
knowledge is not an object of any means of right knowledge. 

Thus people who realize the identity of the individual self 
and the universal merge everything in them. Abhinava concludes 
this section. This introduction (upoddhdta) brings out the distinctive 
features of the rise (Utkarsa) due to Pratyabhiyna. This much 
is the purpose or the gist of the book.” 

Abhinava gives some more explanations ofthe word upoddhata.” 


1. ~han—to know: This is a brief presentation of the system of 
Pratyabhijna. It removes ignorance about the content presented 
(hanyate—apasaryate prameya-visaya-vyamohah) . 


2. han—to go: Going through this introduction the gist of the. 
book is known. Paramasiva Is attained by deep contemplation 
of the meaning of the above four verses. 
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End of the chapter of J/radnadhikara (Part dealing with the 
power of knowledge) in the J§vara-Pratyabhijna-Vimarsini by 
Abhinavagupta, a disciple of the famous teacher Laksmanagupta, 
himself a disciple of the illustrious teacher Utpaladeva. 


Introduction to Pratyabhijha (IP IV.1) 


After discussing or rather introducing the concept of Pratyabhijna 
in the Upoddhata (IP I.1.1-4), Utpala takes up the same topic 
in the last Adhtkara called Tattvasangraha. It consists of 17 
verses and the verse (No. 18 as given here) is only a concluding 
verse Upasamhara. It is a concise but lucid statement of the 
doctrine. 

In between Jnanadhikara and Tattvasangraha, we have two 
Adhikaras, Kriya and Agama, but they are polemical refutations 
of the objections raised by Buddhists and others against Saivism, 
a response to Somananda’s criticism of the views of rival sects 
in his Sivadrsti. Utpala, being Somananda’s disciple, ably refuted 
the criticism of rival sects against Saivism. But as our main 
topic is Pratyabhijna, we shall discuss Pratyabhijna as stated by 
Utpala and as explained by Abhinavagupta. 

The following are the topics of the Karikas in this Adhikara: 


(1) Mahesvara is the soul of all living beings. (v1) 

(2) The real nature of bondage (v2) 

(3) The essential nature of Purusa (limited soul) (v3) 

(4) The essential nature of Sattva, Rajas, and Tamas (v4) 

(5) Exposition of these (Sattva, Rajas, and Tamas) as 
qualities (guna) (v5) 

(6) (Nature of) pleasure, pain, and unconsciousness 
or delusion (Moha) (v6) 

(7) The object and its relation with Pati (v7) 

(8) The object in relation with Pagu (limited self or 
subject) (v8-10) 

(9) Two types of creation—general (sadhdrana) and 
specific (asadharana) (v11) 

(10) Possibility of Moksa even though Vikalpas are not 
completely wiped out (v12) 

(11) Different outlooks towards the objective world of 
the bound and the liberated (v13) 
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(12) Relation of the Prameya (objective world) with Parama 
Siva (v14) 

(13) The conclusions (points established) out of the 
discussion of four Adhikaras (v15) 

(14) The line of preceptors (v16) 

(15) The internal causal efficiency depends on Pratyabhyna 
(v17) 


Pratyabhijna affords rest or peace to the causal efficiency (of 
knowledge and action) of Pramatas. 
(16) Conclusion (v18) 


Abhinavagupta’s Classification of these verses (IPV II p. 280) 
(1) Ultimate, real nature of (Atman or subject) 
(2-10) Nature of bondage—Real nature of Pramata 

(subject), Prameya (object) and their relation 
(11-17) Recognition (Pratyabhijna) as the essential nature 
of liberation 
(18) Conclusion 

As in the previous section, summary of Abhinava’s elucidation 
of every verse is included under the same verse. The heading 
shows the main topic of the verse. 

The edition of Kashmir Sanskrit Series divides the last Adhikara 
into two Ahnikas consisting of 15 and 3 verses respectively. But 
according to Abhinava all these verses (18) constitute one Ahnika 
only. I follow Abhinava. 


Tattva-Sangraha Adhikara 


Introduction by Abhinava: 
Benedictory verse?’ 


ananta-mana-meyadi-vaicitryabheda-Salinam |! 
atmanam yah prathayate bhaktanam tam stumah Sivam II 


Abhinava’s salutation: 


“We eulogize that Siva who manifests the self of devotees as 
possessing infinite variety of means and objects of knowledge.” 

In the previous three Adhikaras, it has been thoroughly 
proved that the Atman in its essential nature is the same as 
Mahesvara (Highest Lord). This has been decided by self- 
experience, reason and Agama. 
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For impressing the same on the minds (intellect) of pupils, 
a recapitulation of the contents in the 18 verses of the Ahnika 
is given. 

Abhinava then classifies the 18 verses topic-wise (see Introduction 
of this Ahnika above for Abhinava’s classification). 

Now the meaning of the verses is explained as follows: 

I. svatmaiva sarvajantunam eka eva mahesvarah | 
visvarupo ham idam ityakhandamarsa-brmhitah®? I 


Translation: 
MaheSvara (Great Lord) alone is the soul of all living beings. 


He is full of unbroken consciousness that the universe is His 
form (He is the universe). 


Abhinava explains: In this system, it is presumed that the insentients 
shine only as merged in the sentients. That Jdam (consciousness 
of the insentients) rest on Aham (self-consciousness, I). Hence, 
it follows that the insentients are bereft of soul, while the living 
beings alone have souls. Therefore, the self and none else is 
Mahesvara. He is perfect. His consciousness is characterised by 
resting in Himself and is independent. Therefore, there is no 
necessity to prove His (self-evident) Omnipotence and Omniscience. 

Abhinava adds:™ There are thousands of Rudras and Ksetrajnas 
who are like the sense-organs of Maheévara in relation to the 
mass of objects. They belong to the Principle of Sentiency or 
Cidatman. 


Objection 


If the Self 1s the same as Maheé&vara, what is that called 
‘bondage’, from which freedom is sought? 


Utpala replies:** 
2. tatra svasrstedambhage buddhyaddi grahakatmana | 
ahamkara-paramarsa-padam nitamanena tat Il 


Translation: 

The Lord Himself has created the objective world. He made 
Buddhi etc. the substratum or basis of false Ego or Self-consciousness 
as they are worthy of being limited subjects. 

Abhinava explains: Thus Mahesvara rests within Himself. By means 
of His power of full-freedom, He, in the self-shining mirror of 
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His person, creates (shows) within Himself the objective world 
(idam-bhagah) which is of a limited nature. But before doing 
this, He contracts Himself (sankoca-purah-sara). In this creation 
are created objects of a dual nature. That is, they function as 
subjects with reference to objects not related to them. These 
dual-natured objects are Buddhi, Prana, body (Sarira). They are 
to be mentioned thus. They cannot divest themselves completely 
of their objective nature. So with unreal and imperfect self- 
consciousness, they shine (declare themselves), ‘I am Caitra’. 
(This results in bondage.) 


Objection 


It may be so. But to whom is bondage applicable? Who else 
is there other than God? 


Utpala replies” 
3. sa svarupa parijnanamayo’nekah puman matah | 
tatra srstau kriyanandau bhogo duhkhasukhatmakah Il 


Translation: 


It is because of the ignorance of his real self that manyness 
of the individual subjects is there. Such souls are many. They 
have individual experience of pleasure and pain. They have 
only limited actions (Rajas) and bliss (Sattva) (kriyanandau). 


Abhinava explains: It is true. In reality there is no bondage 
whatsoever. As a matter of fact, He has the all-transcending 
power of freedom whereby He shows Himself to be limited. 
Though (even in that affected limited state) He has perfect 
freedom, He is not aware of it. Hence, He is called ‘Purusa’. 
Purusa signifies the ignorance of being perfect in reality. Purusas 
are many due to their association with different bodies, Prana 
and Buddhi—fruit of his actions, and is in Bondage. Bhoga or 
experience of fruit is nothing but his limited action and bliss. 


Abhinava explains: Limited action is suffering because Rajas is 
mixture of knowledge and ignorance. Its characteristic is quick 


activity and pain. Sattva, the light of knowledge is pleasure. 
Tamas is complete ignorance. It is like Pralaya. 


A Query 


You have used the word s7stau in the previous Karika. What Is 
to be excluded and included therein? 
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The Essential Nature of Sattva, Rajas and Tamas 


Utpala replies>*® 
4. suanga- rupesu bhavesu patyur jndnam kriya ca ya ! 
maya-tritye te eva pasoh sattvam rajas tamah Il 
Translation: 


All objects are identical with the Lord. What are called knowledge 
and action with reference to the objects are identical with 
Him. The same together with the (third power) Maya are the 
three gunas, Sattva, Rajas and Tamas of the individual. 


Abhinava explains: The Lord Himself has universe as His form. 
So whatever consciousness and freedom there is in the universe 
is identical with Him. Consciousness (Prakaéa) and Freedom to 
act (Vimarsa) are respectively the powers of knowledge and 
action. Maya is the Lord’s power. It creates the discriminative 
consciousness of Aham (1) and Idam (This, the objective Sadasiva 
and Jévara). Their characteristic is the awareness of separate 
objectivity which, reclines on self-consciousness. That Prakasa 
and Vimarsa is the essential nature of the self is not forgotten. 
These three powers (Prakasa, Vimarfa and Maya) are natural 
in the Lord. They are not created. Sattva, Rajas and Tamas are 
characterised by pleasure, pain and delusion (Moha). These 
arise when due to the ignorance of the real nature of the soul 
and powers of cognition and action refer to objects supposed 
to be different from the soul. The consciousness is that these 
objects are devoid of Prakasa and Vimaréga. The functions of 
these (sattva etc.) are respectively knowledge, action and restrictions 
(niyamas). 


Sattva, Rajas and Tamas are Qualities 


Introduction: 
“If as you say, knowledge, action and Maya are the inherent 
powers of the Lord, then Sattva, Rajas and Tamas must be non- 
different from Purusa. But why are they regarded different 
from Purusa?” 


Utpala replies?” 
5. bheda-sthiteh Sakti-matah Saktituam napadisyate | 


esam gunanam karana-karyatva-parinaminam Il 
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Translation: 

Practical life is based on diversity. Gunas change into Karana 
and Karya (various means and objects). Hence, they should 
not be regarded as the powers of their possessor (viz. Pramata). 


Abhinava explains: Perfectly so (satyam). If there be no diversity, 
Gunas would have become identical with Pramata. But (in our 
daily life) we speak of difference between one thing and another. 
Purusa is only a limited sentiency. It is not his essential nature 
to shed light on objects. He makes them shining due to his 
connection to other means. Sattva and others are different 
from Pasu (souls) but as they help in the manifestation of 
external objects, they are called gunas. The identity of Purusa 
with objects etc. would mean that Purusa has svdtantrya-sakti 
(in the form of gunas and it will render him Visvarupa (of 
universe as his form). That means that there is no Purusa. 
There will exist only God. Therefore, sattva etc. should be 
regarded as separate from Purusa who exist because of lack of 
Pratyabhyna. 


Pleasure, Pain and Delusion (Moha) 
How do powers of /nana etc. get transformed into qualities like 
sattva etc.? 
6. sattanandah kriya patyus tadabhave’pi sa pasoh |! 
duayatma tad-rajo duhkham Slest sattva-tamomayam®® I] 


Translation: 


Satta (Existence, the power of being), bliss and power of action 
are (the powers) of the Pati. But Pasus (limited subjects) have 
Sattva and its non-being. Rajas which is of double nature (being 
and non-being) is pain. It is a compound of Sattva and Tamas. 


Abhinava explains: According to this school of thought, the 
Lord, by His very nature is self-luminous and he protects the 
world after creating it. Obviously apparent variety is the 
characteristic of the world. The existence of Lord of the universe, 
His very being that is the freedom in respect of being (Bhavana- 
Kartrta)**, has already been explained (in IP. 1.5. 14). It is of 
the nature of vibration or spanda (flickering motion). That 
sphuratta is called the power of action. For the light of consciousness 
is not different from Vimarsa, the power of action which shines 
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in the form of self-consciousness. It is called bliss (Ananda) 
because it renounces dependence on others and rests in itself 
completely. Thus the Lord who is Cit (sentient) is characterised 
by all these powers. 

In the case of Pasu (Pramata or limited subject) he has both 
being and its absence, bliss and lack of it, as he is of limited 
nature. Sativa is that light of knowledge and pleasure in a 
limited subject as emanates from the Lord’s power of sattananda 
(Being and bliss). Tamas is the absence of Satta, Prakasa and 
Ananda and is essentially a veil of ignorance. Just as in the 
feathers of a bird, two different colours(say blue and non- 
blue) get harmoniously mixed up, Sattva and Tamas though 
mutually exclusive get mixed up and shine as they can be seen 
together in one determinate knowledge of an object. Hence 
it is Dvayatma; that which is mixed up in nature of Sattva and 
Tamas is called Rajoguna. It is of the nature of pain. Its nature 
of being pain (duhkhatva) is due to their blend of Sattva and 
Tamas which are of the nature of light and darkness. 
Abhinava illustrates this: Presence or consciousness of a son is 
dear; his absence is Moha, but a son with a suffering body is 
pain. He makes a general statement: A state free from Sattva 
and Rajas does not exist in the case of limited subject as such 
a state does not fit in any form of cognition. 

Thus, there are three qualities. The word ‘api’ in the verse 
is used for ‘ca’. In the case of limited subject ‘satta’ (Being) 
is quality called Sattva; “Not-being’ is Tamas. Rajas is the mixture 
of the two (dvaydaima). 


Relation between Objects and Pati 


Thus far, the essential nature of Pati (the Lord) and Pasu (the 
limited subject) has been briefly decided. Now in order to 
determine the real nature of the object of perception, the 
relation of the objectivity (Prameyatattva) with the Lord is explained. 
7.4! ye api asamaytkedanta-pardmarsa-bhuvah prabhoh ! 
te vimisra vibhinnasca tatha citravabhasinah 


Translation: 

(The objects are mere Abhasas.) They appear in a mixed state 
(vimisrah) or as separate from each other. But in their totality 
there is no internal distinction. They are the objects of the 
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Lord’s knowledge (consciousness) of objectivity. It is expressed 
as ‘This’ but it does not indicate any conventional meaning 
(a-samayika) . 

Abhinava explains: In this school, objects are mere manifestations. 
Sometimes by the determinative activity different Abhasas combine 
into one; different Abhasas get mixed. That is the special 
characteristic ( Visesa-rupata) of the particularity. Sometimes they 
are regarded as non-mixed (a-misra) and are universal. The 
term idam (This): the objectivity which contains the particular 
and universal form of objects. This consciousness is just like 
indicating a thing with finger. 

Tathé means the objects shine variously in the same way as 
particular or universal. The cztratva: the variety of forms both 
universal and particular (i.e. their speciality) shine simultaneously 
as they rest on Ahanta (I-ness, Principle of consciousness). 
Hence, it is MaheSvara who manifests this unconventional objectivity 
(asamayikim idantam). This being negation of subjectivity is 
Sunya (non-being). 

“The meaning of the negative particle (Nanvartha) without 

reference to the negativable; which is nothing but samvid 

itself, but limited; and shines with the light of samvid (i.e. 

as identical and not different from samvid) in the state of 

Iévara because it is invariably concomitant with the manifestation 

of the object”. (Pandey) 


Abhinava treats Karikas 8, 9 and 10 as one unit. For the sake 
of easier understanding, Karika 8 is taken separately. Its topic is: 


The object in relation with the Pasu 


Introduction: 

Thus far we have seen how the objective world shines to Pati. 
In the case of Lord Parama Siva, even the talk of Prameyas (objects) 
does not arise. Such talks (of objects) are due to his manifestations 
as Saddéiva and Isvara. Now, Utpala describes how these Prameyas 
(subjects) shine to the limited subject, Pasu. 

8. te tu bhinnavabhasarthah prakalpyah pratyagatmanah | 
tat tad vibhinna-sanjnabhih smrtyutpreksadt-gocare® II 


Translation: 


But (tu) objects shine differently. They are grasped by the 
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Pratyagatman (individual limited self) by means of their various 
symbols or signs indicating words (and retained) in memory 
or imagination. 

Abhinava explains: Tu—The word shows the difference between 
shining of objects to Isvara (described above) and to Pratyagatmans 
(individual limited souls). 

Bhinnavabhasarthah etc. — the objects shine differently (in forms 
definite or indefinite) in memory, imagination, ideation and 
other types of cognition. They do so according as they are 
separate or mixed with other Abhasas. 

It is according to the residual impressions (of Karmas) of 
each person. He uses his affinity or enmity indicating pleasure 
or pain in the previous birth that is in the case of Pratyagatmans, 
objects shine as related to different determinate cognitions, 
each being naturally different. Hence, their acceptance or rejection 
in practical life. But in the case of Jévara, Prameyas are objects 
of pure consciousness.** ; 

This is the difference between /évara and Pratyagatman (individual 
souls). 


Two types of creation—general (sadharana) and specific (asadharana) 


Introduction: 
If the object is exactly the same irrespective of its being an 
object of pure consciousness and of determinate cognition what 
is the difference between the two viz. (i) object of the consciousness 
of Isvara, and (ii) object determinately cognized by the limited 
subject (Abhinava) >? 

The reply is:® 


9. tasyasadharani srstir tSa-srsty upajivani | 
saisa pyajnataya sattyaivesa-saktya tadatmanah tl 
10. sva-visrantyuparodhaya calayaé prainarupaya | 
vikalpa-kriyaya tattad varna-vaicitrya-rupaya \\ 


Translation: 

The uncommon creation (asddhdarani srsti- the world of imagination 
of the limited subject (tasya) is dependent (upajivani) upon the 
creation of the Lord (Jsasrsti). The limited subject is ignorant 
of his oneness with the Lord. Hence, it (creation of the limited 
subject) is not common to all limited subjects. His determinative 
activity is permeated by variety of letters, hence, of changing 
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nature. This activity is due to Lord’s power. Its purpose is to 
obstruct rest in himself. 


Abhinava explains: Tasya—Creation by the limited subjects is 
based upon the creation of the Lord. As it depends on the 
creation of the Lord, it is not common and is related to particular 
subject (its creator and not common to other subjects). What 
may be pleasant to the creating person is not so to others. If 
the limited subject has the power of creating (common objects), 
then he will be God himself. Yes, he is the Lord himself but 
he does not know his (God-like) power and therefore his creation 
is not common to other subjects and in other times, as is the 
case with Lord’s creation. The Lord is responsible for emergence 
of the power of grasping determinately. 

God being a repository of all ideas is characterised by a mass 

of words (Sabdarasi). The function of that power is to conceal 
the Lord’s state of being at rest with himself. This power is the 
eight groups of letter (like k, kh, etc.) presided over by deities 
like Brahmi, etc. 
[Words consist of letters of alphabet. These are presided over 
by deities like Brahmi. These deities conceal Lord’s pristine 
state.] The uncommon creation of the individual is of varied 
arrangement of letters e.g. ‘This is a friend or an enemy’. The 
subject is essentially identical with the Lord. So the creation 
of his imagination, for example, ‘An elephant with five trunks 
and four tusks runs in the sky’ is a creation of determinative 
cognitive power. It is a peculiar unification of Abhdsas. 

Thus all that is created by a limited subject in the field of 
determinate cognition is based upon the creation of the Lord. 

According to Abhinava’s introduction to this Adhikara vv11-17 
deal with the doctrine of Pratyabhina. 

Abhinava in continuation of v10 raises the question: If this 
creation by Pasus (limited subjects) is only phenomenal, what 
will the creation of the Lord do to the Pasu? 


Utpala gives the decision.*® 
11. sadhdrano ‘nyatha caisah sargah spastavabhasanat | 
vikalpa-hanenaikagryat kramena isvaratapadam i 


Translation: 


The creation (sarga) is of two types: (i) common (sddhdrana) 
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and (ii) the other is uncommon (anyatha) for both of them 
are clearly manifest (spastavabhadsanat). The state of Iévara is 
gradually attained by giving up the determinative activity (Vikalpa- 
hanena) and concentrating (that I am this i.e. [§vara) (aikagryat). 
Abhinava explains: The creation of the Lord is of two types: 
(i) common e.g. a jar etc. and (ii) uncommon (anyatha). The 
word ‘anyatha’ means (sight of two moons as mentioned before). 
The common characteristic of these creations is their clear 
manifestation (spastavabhdsana). If a clearly manifest object 
that is grasped only indeterminately, is concentrated upon through 
a gradual process of giving up determinancy, this creation is 
referred to ‘I am this’ as in the experience at the level of Iévara 
(aisvarya-paramarsapada). Then as a result of the practice of 
Sambhavi Mudra," the concentration slowly destroys the Pasutva 
(the nature of a limited subject) of a Pasu (individual soul or 
subject) and makes the nature of Isvara (Iévaratva) manifest. 

If this Vekalpa-sarga (creation of determinative activity of 
limited subject called pasava) be anyatha (otherwise, that is if 
the creation of the determinative activity be of one who has 
realised his identity with the power of the Lord), then that 
creation is common. It is so like the creation of one who has 
realized the Lord, his mind thoroughly absorbed (in the idea 
represented by a Mantra) and applies his mantra for reconstruction 
of health, bringing about death, or for pacification“. 


Attainment of Moksa despite residual Vikalpas 


Introduction: 

Moksa (liberation) is nothing but self-realization which is nothing 
but the realization of Parama Siva. This is attained when through 
complete shedding of Viklapas, one identifies oneself with what 
is free from determinancy. The author, Utpala, shows the possibility 
of attainment of Moksa despite residual Vikalpas. 


12, sarvo mamayam vibhava ityevam parijanatah® | 
visvatmano vikalpanam prasare ‘pi mahesata \\ 


Translation: 
One (individual soul) who knows thoroughly (pari-janatah) that 
all this majesty is his and he himself is the universe, attains 
Igévarahood even when vikalpas (determinate cognition) are 
still spreading. 
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The individual soul which is called Pasu and is not other 
than I, is not different from God. He is the light of consciousness. 
He grasps both subject and object. That transcendental 
being is no other than I. Hence, the creation of vikalpas is a 
characteristic of my freedom. When this conviction is firmly 
rooted, the subject, though his Vikalpas are not completely 
wiped out, becomes liberated even in this life-time. This is 


certainly a state of freedom from doubt. In this even doubt is 
not doubted. 


Difference of outlook in the liberated and in one bound 


If that be the case, what is the difference between a subject 
(individual soul) in bondage and one who is liberated? 


Utpala replies’®° 
13. meyam sadharanam muktah svatmabhedena manyate | 
mahesvaro yatha baddhah punaratyantabheda-vat I! 


Translation: 


Like the great Lord, the liberated soul regards all measurable 
and discernable objects as non-different from himself, while a 
soul in bondage regards (all objects) as totally different from 
him. 

The liberated regards himself to be identical with that 
I-consciousness which is the ruler or protector of all (individual 
souls) beginning from Lords Saddsiva, Isvara to worms. He 
thinks that all objects of cognition of all beings in the universe 
are mine. Similarly all objects of my cognition are those of all 
beings in the universe. He regards the objects as part of himself. 
He gradually realizes that all objects (Prameyas) are not different 
from one another and from himself. Finally everything is merged 
into complete unity. 

But in the case of the bound, everything is opposite to this 
as his basis is on pure diversity. 


Relation between the objective world and Siva 


Thus far we have considered how objects appear at the stages 
of Sada@siva and Ivara. We have seen them in relation to the 
liberated and the Pasu (limited subject). 

How does the object stand in relation to Parama Siva? 
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Utpala replies>? 
14. sarvatha tvaniaralinananta-tativaugha-nirbharah | 
Stvah cidananda-ghanah paramaksara-vigrahah Il 


Translatien: 


In Siva a flood (mass) of infinite Tattvas is completely merged. 
They rest in Him (in the form of sarhvid). He is Cit (consciousness) 
and Ananda (bliss) incarnate. His person (vigraha) is supremely 
imperishable and changeless. (Thus the problem of Prameyas, 
objects of knowledge does not arise at all.) 


Abhinava explains: In the case of the highest Lord Siva the 
problem of the relation of objects of knowledge does not exist. 
For the flood or mass of Tattvas completely merge in Him as 
it rests on pure c2t (cid-rupata-matra-visrantatvad). That state is 
of the nature of samvid which is characterised by rest on 
self, the Ananda (Bliss) which is only spontaneous nature of 
self-consciousness (Samvit-svabhava) . It is absolutely changeless 
self-consciousness. It is the transcendental state of the Lord 
who is the universe. There is no break in his transcendental 
greatness. He being eternally pure, the talk of object does not 
arise. It is described as all-transcendent. 


Résumé of all the four Adhikaras*? 
15. evam aitmanam etasya samyag-jnana-kriye tatha | 
janan yathepsitan pasyan janati ca karoti ca II 


Translation: 


Thus having fully and adequately realized the soul (Atman) 
with all its powers of knowledge and action and having fully 
understood that the powers are non-different from the soul, 
he knows and does anything as per his desire. 


Abhinava explains: In this way, He knows that the soul (self) is 
the veritable /svara Himself and His powers of knowledge and 
action are the same as the power of freedom and are non-different 
from Him. The subject who realizes that powers of knowledge 
and action are the same as those of the Lord and engages 
himself in the practice of Samdvesa, attains the capacity to 
know and do whatever he desires while he is alive. But he who 
does not practice Samdvesa is liberated while alive and merges 
in the supreme Lord after death. 
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The Line of Preceptors 


For establishing the truth or reliability of a proposition, three 
pracitis (investigations or examinations) are prescribed: (1) It 
must be the experience of the person concerned (Atma-praciti), 
(2) it must be supported by the line of preceptors (Guru-praaiti); 
and (3) Sastra-praciti—it must be based on or substantiated by 
Sastra or Agama. 

This teaching is a part of the personal experience of the 
author, yet the teaching of the line of preceptors has corroborated 
it. In the Adhikara called Agama, the support of Sastra is shown. 
This (teaching) is confirmed by the line of preceptors, by (Agama), 
Sasira and by personal experience. 

With this aim in view, he states his preceptorial line: 


16. itt prakatito maya sughata esa margo navo 
mahagurubhir ucyate sma Sivadrsti-Sastre yathda | 
tadatra nidadhat padam bhuvana-kartrtam dtmano 
vibhavya Sivatamayim anisam avisan siddhyati?? I 


Translation: 


Thus this new easy way (to Moksa) has been made open (to 
the public) by me. It is as it was spoken (explained) in the Siva- 
Drsti Sastra by my great preceptor (Somanandacarya), Therefore, 
a person who thus treads this path and realizes that he is the 
maker (creator) of the universe, He becomes a Siddha after 
his complete merger in (Lit. enters into complete identity with) 
Sivahood. 
Abninava explains: | have made public this new and easy (sughai 2) 
path to Moksa. It is easy as it does not involve external (such 
as sacrifices, performance of rituals—Bhaskara Kantha) and 
internal discipline such as breath-control and other yogic 
procedures) which involves troubles. 

it is ‘new’ in the sense that it was not publicly known, as 
it remained concealed in scriptural texts. It is promulgated by 
my great preceptor in his work Sivadrsti-sastra. While doing 
this, he refuted the objection of rival schools. This matter is 
substantiated by scriptures, (line of) teachers and personal 
experience. Therefore, (Jad) when a person follows this path 
with concentration and realizes his omnipotence, he becomes 
firmly convinced. He thereby gets liberated while in this birth 
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and becomes one with Siva. 

As has been said by the revered great-grand-preceptor: “When 
the omnipresence of Siva’s essential nature is realized through 
definite personal experience, there remains no propriety of 
means of valid knowledge and concentration. When actual gold 
is directly known, contemplation as the means of its knowledge 
becomes superfluous. Just as it is undisputed that we have 
parents etc. that knowledge is equally firm and valid.” 

After realization of one’s identity with Siva, if one remains 
merged in Him along with his body, mind and §anya, one 
attains all spiritual powers (vibhutis) upto the highest one. 


Fruit of Pratyabhina 


Causal efficiency (of knowledge and action) of Pramatés due to 
Pratyabhina 


From what you say, if the essential nature of the ‘thing’ called 
Atman be (eternally) the same in its causal efficiency, there 
will be no difference irrespective of Pratyabhijnad (Recognition) 
or non-recognition. You sow seed and it sprouts up, whether 
you recognize it or not, 
Abhinava explains the difference: There are two types of causal efficiency 
(arthakriya): (1) External: sprouting forth of seeds, and (2) Internal: 
feeling of pleasure which is essentially self-consciousness, the 
rest of the subject (Pramatr) in himself. The first requires no 
Pratyabhiyna (Recognition). It is for the second that Pratyadhijna 
is necessary. For here the consciousness that ‘I am MaheSésvara’ 
must be awakened. This consciousness confers both higher and 
lower siddhis and glories of being liberated during the life-time 
of the Pramatr. Utpala gives an illustration (Drstanta) to show 
that causal efficiency which is essential rest on the soul (Pramatr- 
visranti-sarartha-kriya) is not seen without Pratyabhijna and is 
experienced instantly with Pratyabhijna. 

Now a romantic illustration in a work of serious philosophy. 


Utpala telis: 
Effectiveness of Pratyabhijna (Recognition) 


17. taistair api upaydcitair upanatas tanvyas sthito’ pyantike 
kanto loka-samana evam aparijnato na rantum yatha | 
lokasyaisa tathanaveksitagunah svaimapi visvesvaro 
nawwalam nija-vaibhavaya tadiyam tat pratyabhijnodita®™ Il 
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Instead of Abhinava’s exposition, the following episode described 
in the verse will be interesting. 

A certain young lady fell in love with a young man (the 
hero) by hearing many of his excellent qualities. She had an 
intense desire to see him. She sent letters and messengers to 
him describing how she was getting emaciated by the pangs of 
separation from him. 

In response to her urgent messages, the hero came to see 
her. But she could not discern any of his excellences and 
thought him to be an ordinary man. 


Abhinava here philosophically remarks : Under such circumstances 
the perception of the object, though it actually takes place, 
does not give any satisfaction to the heart. Similarly, though 
the Lord of universe is ever shining within us, as the very Self, 
yet His light does not fill the heart with bliss (Ananda) because 
the self is not realized. The self, therefore, shines as an ordinary 
object like ‘jar’ (Pandey). 

The story continued: But when she cognised those excellences 
through her messenger—friend (guru—in this case) her heart 
immediately bloomed forth and in consequence of repeated 
enjoyment of union, she experiences the rest of the heart.’ 


Now Abhinava philosophizes: When transcendental lordliness is 
recognized in the self as a result of guru’s enlightenment, then 
immediately in this very life, one gets liberation characterized 
by perfection. If one makes repeated efforts for merging in the 
Supreme, he gets spiritual powers. 

Thus, it is the recognition of the self which gives higher and 
lower spiritual powers. Abhinava adds: This system which gives 
final liberation is beneficial to all. 


Utpala concludes:°° 
18. janasyayatna-siddhyartham udayakara-sununa | 
isvara-pratyabhijneyam utpalenopapadita \I 
Translation 


For the sake of effortless or easy attainment of seddhi (transcendental 
power or liberation) by an ordinary person, Utpala, the son of 
Udayakara has written this /svara-Pratyabhijna. 
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Abhinava concludes his Bhasya as follows.®® After affirming 
that the meaning of Utpala’s Karikas are so clearly explained 
that nobody can adversally criticise them: He says that it is on 
his personal experience that the system is based in which Mimarnsa, 
Nyaya, Vyakarana and Saiva Agamas became helpful for 
self-realization. He confidently says: “Only the sun and nobody 
else can unite the juices of earth and water for the growth of 
food-grains. The realization of the self is a pre-condition for 
discussing the Sastras. “Others are ineligible,” concludes Abhinava 
with reference to the critics. 

The usual colophon : The commentary called Vimarsini Tattva- 
sangrahadhikara of Utpaladeva’s Isvara-Pratyabhijna 1s completed. 








Chapter 4 


Ksemaraja on Pratyabhijna 
Philosophy 


Introduction 


As we have seen before, Ksemaraja, an eminent disciple of 
Abhinavagupta, was an authoritative writer on Isvaradvayavada, 
popularly known as Kashmir Saivism. He wrote lucid commentaries 
on Tantras like the Svacchanda and Netra. Apart from his 
authoritative commentary on Vasugupta’s Sivasistra, he wrote 
two commentaries on Vasugupta’s Spanda Kariké. Spanda-sandoha 
was on its first Karika in which he deals with the entire Spanda 
system. His Spandanirnaya isa commentary on the entire Spanda 
Karika. His commentaries on Utpala’s Stotravali and Krama Siutra 
are well-known. His commentary on Abhinavagupta’s Lecana (a 
commentary on Dhvanydloka) shows his mastery over Poetics. 

Thus Ksemaraja was a versatile writer who wrote on Poetics, 
Tantra and Saiva Philosophy. The most important philosophical 
work contributed by Ksema (raja) is Pratyabhijna Hrdaya ‘The 
heart, 1.e., the essence of the doctrine of Pratyabhijnia (Recagnition)’. 
As I stated before, next to Abhinavagupta, Ksemaraja is an 
authority on Monistic Saivism in general and Pratyabhijnasastra 
in particular. 


The Aim 


The aim of Ksema (raja) is to elucidate the main tenets of the 
Pratyabhyna system lucidly and succinctly. In the very first paragraph 
of the book, he states: 

“The truth of the teaching of Pratyabhijna is explained briefly 
for those devoted people who aspire after Samdaveéa (getting 
merged in the Lord), but who have not studied different work 
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on Logic or Dialectics and hence have not developed intellectual 
capacity to understand or grasp the Pratyabhina. In other words, 
it is for a devoted layman whom Ksema addresses.’ Naturally, 
he avoids polemics. On the other hand, Ksema’s teacher Abhinava 
formally states that in order to elucidate the concept of Recognition 
(Pratyabhijna) to people of slow understanding, he explains 
the contents of the work of Utpaladeva called [svara-pratyabhijna.? 
He expresses his wish: May this (Abhi’s) exposition be helpful 
to all people of slow understanding’. But Abhi’s commentary 
is a bit tough and full of polemics. His very Introduction (pp. 
17-47) and the refutation of the objections of the Buddhists 
and of other schools of Philosophy against Saivism in the Jnana 
and other Adhikaras (Chapters) is a proof of his scholarship 
and proficiency in dialectics. The final verse of his commentary 
implies that nobody who has not realised the self is eligible to 
question him regarding Sastric discussion.’ This is a bit over- 
confidence. 

Compared with his teacher Abhinava, Ksema appears to be 
rather modest. In addition to his desire to explain the Pratyabhijna 
to the lay public, he feels that his attempt to bring out the 
quint-essence of Pratyabhiyna aca 1S: A Sankaropanisad, will 
nullify the poison of Samsara.” 


The Aim of this Work 

Pratyabhijna is the recognition of one’s identity with Lord Siva. 
This is attainable by easy means and its consequent great fruit 
(Moksa) as well. The exposition is given with this aim in view.® 
As the work deals with the recognition of Cit, we should know 
the nature of Cit. 


What is (it? ; 

Our individual soul may be Parama Siva or Cit. But what is Cit? 
Here in the text the form Crt is used. The Highest Power is 
both He or She or neither. It is used in the singular number 
as it is not limited by Time, Space, Form, etc. Cztzis the Ultimate 
Reality, Para Samvit. It is prakasa-vimarsa-maya. The words prakasa 
and vimaréa cannot be adequately translated into English. Para- 
samvit, “supreme consciousness’, is anon-relational, changeless 
principle. It is a coalescence into undivided unity of Aham (the 
individual soul) and Jdam (the outside universe). Prakasa means 


Ksemaraja on Pratyabhijna Philosophy 75 


‘light’, but it is self-luminous as well as illuminating others. If 
Cit were only prakdsa without vimarSa, it would have lost its 
status as ‘Mahesvara’ and as consciousness. It would have become 
inert like a jar.’ Just as the sun is self-luminous though there 
be nothing to illuminate, this Prakasa is not dependent on the 
objects to be illuminated.® 


Vimarsa: Grammatically the term is derived from vi- yf Smré (to 
grasp with intellect). But in this (77ka) Sastra, it means non- 
relational, immediate awareness (visphurana) of ‘I’. It has the 
power to create etc. the universe as Ksema puts it in Parapravesika.® 
It is cid-riupini Sakti. Hence, vimarsa is called differently as para 
iakti, para vak, svatantrya, sphuratta, sara, hrdaya. It is a Visphurana. 
Without vimarsa Siva will be Jada."® 

This Ultimate Reality ctz is both universal consciousness and 
universal psychic power. This all-inclusive universal consciousness 
is called Anuttara—that beyond which there is nothing higher. 


It is the highest Reality. It is the changeless Principle of all 
manifestation. 


Preview of the work 
As the work is a systematic exposition of Citi in twenty Sutras, 


a preview of the Sutras will give a succinct idea of the work. 
The following are the topics of the Sitras: 


(1) Citi (consciousness) is absolutely free. By its own free 
will, it causes the manifestation, maintenance and 
withdrawal of the universe. 

(2) By dint of the power of her Free Will, she displays the 
universe upon her own back. 

(3) Analytical exposition : Variety (ndnatva) in the universe 
due to the differentiation of the reciprocally adapted 
subject and object. 

(4) Every individual soul (pramata) is Siva (in a contracted 
form). 

(5) Citta (individual consciousness) is a contraction of 
Citi (universal consciousness) after descending from 
its Cetana stage. 

(6) Ciita: the real form of Maya pram4ata (who is only citta) 

(7) The multifarious nature of the soul. 

(8) The fundamentals of various systems of philosophy 
are the different roles of the Atman. 
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(9) .How the Atman is covered with Mala. 

(10) The soul (in the restricted condition) performs the 
five functions of Siva. 

(11) Esoteric Panca-krytas (five functions) of a Yogin. 

(12) What is samsaritva (state of being involved in samsara). 

(13) Citta becomes Citi by acquiring the knowledge of the 
panca-krtyas (five functions of the self) and rising to 
the status of Cetana. 

(14) The fire of Citi though covered with Maya in a descended 
state, partly burns the fuel of karmas (or known objects) 

(15) By the re-emergence of its (inherent) power it makes 
the universe its own. 

(16) The steady experience of identity with Cit means ptvan- 
mukti (liberation during lifetime). 

(17) By the development of the centre, the bliss of the 
spirit is acquired. 

(18) Means for the development of the centre. 

(19) Permanent samadhi is attained by dwelling on one’s 
identity with Czt (universal consciousness). 

(20) After attainment of krama-mudraé and entrance into 
perfect I-consciousness—an essence of consciousness 
and bliss—of the nature of mantra power, one attains 
lordship over the deities of consciousness which bring 
about all emanation and re-absorption of the universe. 


All this is the nature of the soul. 

As Pratyabhina is. the ‘recognition of the highest principle’, 
the nature or the characteristic of that principle called citi 
needs elucidation. Hence, in the very first Sitra, Ksema, gives 
its two main characteristics, namely freedom and creatorship 
of the universe.'' The term ‘freedom’ (svdtantrya) in Trika 
Philosophy is so comprehensive that all powers attributable to 
self or Siva are addressed to it.'® It is due to the importance 
of the concept of Freedom that the system is designated as 
‘suatantryavada’. It is also spanda (vibration) which appears to 
sparkle though steady." 

The comprehensiveness of the term will be evident from its 
various synonyms each representing its particular aspect. They 
are: caitanya, sphuratta, spanda, saita, mahdsattd, the ability to 
create the world and freedom in all activities.'4 
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Sutra 1: Nature of Citi 
1. citth svatantra visva-siddhi-hetuh" | 


Translation: 


Citi is absolutely free. She is the cause of the creation of the 
universe. 


Ksema explains (summary): “Cztz (the universal consciousness) 
brings about the creation (srstz), maintenance (sthiti) and withdrawal 
(samhara) of the universe consisting of all Principles (Tattvas) 
from Sadasiva to the earth. (See Supra p23—Introduction—the 
universe, visva). It is thus the hetu or cause of the universe. 
She consists of vimarsa power. She is the absolute ‘free will’ 
who does not require any external help (upadana) for creation 
etc. She can do anything by sheer free will-power. She is non- 
different from Siva. It is the light of this consciousness: which 
causes (the creation, maintenance and withdrawal of) the universe. 
No other entity like Maya, Prakrti etc. can do it. Citi vitalized 
Time, Space, and Form. They cannot penetrate her, as she is 
all-pervading, eternally risen (nityodita) and perfectly satisfied 
in herself”” 

After succinctly explaining the sutra, he replied some objections 
to this concept: 

If everything is Cz, the universe must be non-different from 
Cit. In a causal relation cause and effect are different. How can 
Citi be hetu (cause) of the universe which is identical with it? 

Reply: Pramanas (means of valid knowledge like perception) 
cannot be applied to Citi. She is absolute, free-willed. She flashes 
forth in the form of innumerable worlds. 


Another Interpretation 

Citi is the cause of the siddhi (creation) as well as samhara (the 
samarasya or identity with the highest non-dual consciousness). 
Hence, she is free-willed and is the cause of siddhi (enjoyment 
in this world (bkoga) and liberation from Samsdra (moksa). 


Ksema’s Notes: 
(1) Citz—Its singular number shows that she is not limited 
by Space, Time, Form and denies duality. 
(2) Svatantra (absolute Free Will): The supreme power is 
the essence of Cit and is distinguished from (Sankara’s 





t 
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concept of) Brahman which requires help of avidya 


for creation. 
(3) Visva etc.: Cit is omnipotent, the cause of everything, 


an easy path to Moksa and the great fruit (Moksa). 
Sutra 2: Display of the Universe 
Objection: If Citi be the cause or creator of the universe, she 
must be in need of some material, instruments, etc. If Citi be 


different from the material cause, it amounts to the acceptance 
of Dualism. 


Sutrakara replies'® 


2, svecchaya sva-bhittau visvam unmilayati | 


Translation: 

It is by the power of her Will ( and not with any other outside 
material or upadana) that she displays (unfolds - unmilayati) 
upon her own (screen-like) background (sva-bhittaw) .' 


Ksema explains: the following terms in the Sitra: 

(1) svecchaya: By her own Free Will. Citz does not require the 
help of Avidya as in Veddntic Brahmavdda. Just as she has 
independent will-power, she has no necessity of any external 
upadana for the creation (etc.) of the world. If this characteristic 


of Free Will is denied, Cztz ceases to be cit. There is no difference 
in Citi and free-will. Hence, this doctrine is known also as sudtantrya- 


vada (the doctrine of Freedom). 


(2) svabhittau: On the (screen-like) back i.e. within herself, 
as there is no space outside Citz. Just as a city reflected in the 
mirror appears different from the mirror, here the universe 
though non-different from her appears as different. 


(3) unmilayati: The universe is within Citi, lying dormant. 
Citi displays it by making it appear on herself. 

Ksema concludes: The universe—its existence in Citt, is identical 
with Citi’s light.!’ 
Sutra 3: Analytical exposition: variety (nandtva) nature of the universe. 
In order to clarify the nature of the universe the 3rd Sitra states: 


3. tan nana anurupa grahya grahaka-bhedat' | 
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Translation: 


The universe is manifold (nana). The reason—there is 
differentiation (bhedat) of reciprocally adapted (anurupa) objects 
(grahya) and subject (grahaka). 


Ksema at first gives the meaning of every word in the Sutra 
as follows: 

tat—the universe 

nana—manifold 

anurupa—the state of reciprocal adaptation 

bheda—differentiation 


Ksema States the reciprocal adaptation of object and subject 
at different stages as follows:'” 


(1) 


(2) 


(3) 


(4) 


In the principle called Sadasiva (3rd in the hierarchy 
from Siva) there is the experience that the total universe 
(visva) is an object (grahya) and is both identical and 
different. In this stage, the experience is: ‘I am this’. 
Here ‘I’ness (ahania) dominates the experience of 
the universe—'this-ness’ (idanta) is not explicit (asphuta). 
The pramatrs (experient, souls) in this stage are called 
Mantra-Mahesvaras. They are goverened by Sadasiva. 
The comparative table given at the end of this section will 
show how the /danta factor becomes progressively 
predominant so much so that ultimately zdanéa (consciousness 
of external universe) becomes completely predominant. 
The widening gap between the consciousness of ahanta 
(I-ness, subject aspect) and zdanta (This-ness, the 
objective) world may briefly be summarised thus: 
Iévara (the fourth principle): At this stage, the universe 
is apprehended in the form ‘I am this’: consciousness 
of ‘I’ (ahanta) and that of the universe (idantd) are 
sphuta (distinct) simultaneously. The consciousness 
of individuals called Mantresvara is of this type. These 
individuals are governed by Iévara. 

Vidya or Suddha vidya: Individual souls in this stage 
are called Mantras. They have a balanced consciousness 
of ‘I’ness and ‘This’-ness (7dam, the world). There are 
many distinctions among them. 

In a stage above Maya and below Suddha Maya’, the 
individual souls are called vijnwanakalas. They are of 
the nature of pure consciousness (Suddha-bodhatmanah) 
but have no power of action. 
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(5) Maya: Individual souls at this stage are pralaya-kevalins 
or sunya. Their field of experience is the insensible, 
that is they do not have clear consciousness, of aham 
and idam. This is quite suitable to their stage. 

(6) After the pralayakalas are sakalas (from Maya to the 
principle Earth). They are different from everything 
else. Their field of experience is limited and different 
as themselves (tathabhutam). Though there is such a 
variety, actually it is the Parama Siva (the Highest Lord 
Siva) alone who manifests Himself in numerous multiplicity. 
There is no grahya (object) or grahaka (subject) .?! 





To sum up: Multiplicity (ndnatva) emerged as following stages 
or tattvas: 





A rE eee 
The Principle Presiding Deity Pramata Feld of 
Experient Soul Consciousness 








1. Siva Siva Siva Pramata Everything is Siva 


(Aham-vimarsa), 
2. Sadasiva Sadasiva Mantra-Mahesvara Dominant J-ness 


Faint consciousness of 


the world. 


3. Iévara Isvara Mantresvara More consciousness 
about the world (idam), 
4. Suddha vidya Ananta Mantra Balanced consciousness 
of aham and idam. 
5. Mahamaya — Vijnanakala* Pralayakala*and sakala* 
6. Maya Tattva — Pralayakala or Sanya 
slinya pramata 
7. Remaining Sakala* Differences in all 
Tattvas upto — objects. 


Prthvi, the 
last Tattva 


*Pasus i.e limited subjects or individual bound souls are classified as follows: 
(1) Sakala—A pasu bound with dnava, karma and mayiya mala. 
(2) pralayakala—A pasu bound with dnava and karma malas, as maya vanishes 
at the time of #ralaya. 
(3) vijnanakala—A pasu with anava mala only. By observing penance, vratas, 
this goes on decreasing. Finally with the grace of Siva, pasu regains 


his original Sivahood. 
a a a i tc 
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Sutra 4: Every pramaia (individual soul) is Siva (in a contracted 


form) 
4. citt sankocaitma cetano’pi sankucitavisvamayah | 


If Lord Siva has the whole of the universe as His body (visva- 
Sarira), the cetana (pramata or individual soul) in whom citi or 
consciousness is in a contracted form, must have the universe 
as his body in a contracted form.** Pramata (the individual 
soul, grahaka or subject) is identical with Siva who has the 
universe as His body (visva-sariva). His true nature is light of 
consciousness. It is due to Siva’s Maya-sakti that the pramata 
(individual soul) appears contracted. But contraction is of the 
cié or consciousness only. Every pramata is identical with Siva 
whose body ts the universe. That is the position in a nutshell. 

Now let us follow Ksema’s elucidation of the Sittra. 

The universe is within Siva. When he desires to manifest it 
in the form of SadaSiva and in other suitable forms, He flashes 
forth at first as non-different from the light of consciousness 
but He does not experience the unity of consciousness wherein 
the universe is identical with consciousness (cidaikya-akhyati- 
maya). 23 
[In this state Siva is called undérita. Siva is not related to anything 
or has no objective content, This state is intermediate between 
Sakti Tattva and Sadasiva Tattva. In this state, Sakti begins to 
isolate the universe from the self by producing ignorance ( akhyaii) 

about his nature. The self forgets his identity (I-ness) with the 
universe. This loss of experience is Samsara. ] 

As this stage is not related to anything or has no objective 
content, He is called an4srita Siva? From the point of view of 
objective manifestation, He is Sunya. 

Then He flashes forth in principles, worlds (bhuvanas), entities 
or objects (bhavas) and their respective Pramatas. These are 
crystalized forms (asya natarupa) of the Cit essence. 

Just as Siva is universe-bodied (visva-rupa), the individual 
soul’s body has the whole universe contracted within him like 
a banyan tree lying in a concentrated form in its tiny seed. 

Here Ksema quotes some Agamic authorities. They say: 
“Experient or individual soul is identical with Siva whose body 
is the universe. Due to Siva’s Maya Sakti, pramata’s (individual 
soul’s) real nature is not manifested. The contraction is of Cit 
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(consciousness) only.” Ksema quotes his own verse: “If akhyati 
or nescience is that which is never experienced, then knowledge 
(khyatt) remains. If akhyati (ignorance) be experienced, it becomes 
of the nature of Khyati that is only Khyati remains.” He further 
quotes Spanda Karika which says: “Jiva is identical with the 
whole universe and Siva is present in every stage (whether in 
the word or object or in its mental grasp). In this way the non- 
difference between ftva and Siva is stated. The knowledge of 


this real position constitutes mukt2 (Liberation) and ignorance 
about this bondage.”*5 


Sutra 5: Citta (Individual consciousness) is a contraction 
of Citi (universal consciousness) 


The doubt raised: The previous Sutra has shown non-difference 
between Siva and the individual soul (pramata, grahaka or 
Subject). But the individual soul (grahaka) is by nature full of 
vtkalpas (differentiation activity). This activity is due to Citta 
(individual consciousness). That being the nature of Citta, how 
can the individual be of the nature of Siva (Sivatmakatva)? 


Ksema replies:*® 
citireva cetanapadadavarudha 
cetya-sankocini cittam | 


Translation: 


It is (none else but) Citz which comes down from the stage 
called Cetana (complete uncontracted consciousness). As it 
gets contracted it becomes Citta (individual consciousness). Its 
contraction is in conformity with the objects of consciousness 
(cetya). 


Ksema explains: As a matter of fact, Citta (individual consciousness) 
is the supreme Citi.”” It is Citz, who of her own accord comes 
down from the stages of Cetana. If the predominance of Cit is 
acquired through Yogic practices like samadhi, the suddh a-pramata 
(i.e. follower of Suddhadhva) gradually progresses through stages 
like ISvara, Sadasiva and reaches the highest stage. 


Yo sum up: 


Citt comes down from its state of Cetana. She is then disposed 
to comprehend external objects of consciousness (such as a 
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blue object) and internal objects of consciousness (such as 
pleasure, pain) and thus becomes Cztta. Ksema quotes here 
[svara-Pratyabhijna*® (IV. 1-4.). It states the correspondence of 
the powers of the Lord and gunas of Pasu. 


Powers of the Lord Pasu’s gunas 
Jnana Sattva 
Kriya Rajas 
Maya Tamas 





Citi has the above powers, but owing to limitations, in the pasu 
stage, the powers become qualities such as Sattva etc. 

The individual consciousness, despite vikalpas is of the nature 
of Siva— the self-luminous character of the inmost nature never 
disappears. Thus a common man need not underestimate himself. 


Sutra 6 Citta: The real form of maya-pramata 


Citta (individual consciousness) may be of the nature of Siva 
ultimately, but its real nature is mayda-pramatd i.e. the individual 


soul, the experience of the impure path (asuddhadhvan). It 
includes pralayakala and Sakala souls. 


The Sutra states: 


6. tan-mayo maya pramata” | 


Translation: 
The Maya-Pramata is comprised of Citta. 


Ksema explains: In the sphere of body and soul, Citta alone is 
predominant. The sphere of Sunya (void) is also comprised of 
the impressions (samskaras) of Citta, otherwise one would not 
remember anything after sleep. 

Vasugupta says that the soul is universal consciousness (cattanya), 
but while discussing the characteristics of Ma@ya-Pramata he says, 
“individual consciousness” is the soul.°° 


Sutra 7: Multifarious Nature of the Soul 


Introduction: 
By proper understanding of the true nature - the soul, one 
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gets liberation (mukiz). Through the incorrect knowledge of the 
soul, one is enmeshed in samsdra (a series of births and deaths). 
Hence, the true nature of the soul is analysed piecemeal (tilasah) 


The Sutra 


7. sa catko dvirupas trimayas 
caturaima sapta-pancaka-svabhavah*' | 


Translation: 


Though he (Atman) is one, he is two-fold, three-fold, four-fold 
in form, and is of the nature of seven paficakas (Pentads). 


(1) From the point of our decision, god Siva who is of the 
nature of Cit (Cidatma) is the Atman only. None else, 
for the light of consciousness is not divisible by Time 
and Space. /ada (material or inert) cannot be the 
subject of experience but can only be the object. 

(2) It is two-fold in form viz. The manifester or the light 
of consciousness and limited manifestation.?2 

(32) It becomes three-fold as it is mired by the three malas 
pertaining to anu, karma and maya. 

(4) It assumes the nature of (i) sunya (void i.e. one whose 
field of experience is void as in the case of pralaya- 
kevalt or Sunya-pramata) (ii) of prana (iii) of puryastaka 
(the subtle body or suksma farira—a city—consisting 
of five tanmatras, manas, buddhi and ahamkdara) and 
(iv) the gross body 

(5) Seven pentads i.e. (7x5) 35 tattvas from Siva down to 
the earth. 

From Siva down to sakala (souls)—the consciousness 
consists of seven experiences viz. (i) (1)Siva Pramata, 
(2) Mantra Mahesvara, (3) Mantreégvara, (4) Mantra, 
(5) Vijnanakala, (6) Pralayadkala, and (7) Sakala 
(i1) its essential nature is five-fold viz cit, dnanda (bliss), 
iccha (will), jrana (knowledge), kriya (action) but owing 
to akhyati (ignorance) it becomes limited by the coverings 
of kala, vidya, raga, kala and niyati. 


When one realizes that Siva is the only Reality who becomes 
thirty-five principles, seven pramdtds and the pentad of five 
powers, one is liberated. The ignorance of this causes samsara. 
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Sutra 8: Role of the Atman 


(All Darsanas i.e their fundamental principles) 


Ksema’s breadth of outlook becomes evident when he states 
that the different schools of philosophy are the different positions 
adopted by the Atman. He states: 


8. tadbhumihah sarva-darsana-sthitayah | 


Translation: 


The positions of various schools of philosophy are the various 
positions adopted by the soul or consciousness.*3 

It is also interesting to note what principles are regarded by 
Ksema as the fundamentals of which school of philosophy. These 
positions of the different schools are like the roles accepted 
voluntarily by an actor (soul here). The name of the school and 
it fundamental principle as stated by Ksema are given below: 
a aia aaa a eee 


Name of the School Fundamental Principles 
1. Carvaka The self is identical with the 
) body 
2. Nyaya and Vaisesika The soul in worldly life is 


identical with buddhi—the 
substratum of knowledge, etc. 
In the Moksa stage, self being 
devoid of buddhi, is void-like 
(sunya-praya) 

3. (Parva) Mimarnsa Confined to buddhi or what is 

os known as the cognition of ‘I’ is 
covered by upadhis (limiting 
conditions of pleasure and pain) 
is the self 

4. Badethists Limited to the functions of buddhi. 
Reality is only a continuum 
(santana) of cognitions. 


5. Some Vedantins Prana (vital principle) is Auman 
6. Some Vedantins Abhava (non-being) the (funda- 
7. And Madhyamikas mental) principle* which is the 

) same as Sunya of Madhyamikas. 
8. Pancaratras Lord Vasudeva is the supreme 


cause. Jivas (individual souls) 
are like sparks emanating from 
Him. As jivas are the trans- 
formations of the highest cause, 
they believe avyakta as the main 
principle. 
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9. Sankhyas and allied schools Like Vijiianakalas (Atma is pure 
knowledge but devoid of any 
action) 

10. Vedantins Ivara as the highest principle 


as the Upanisadic statement 
declares ‘sat was in the beginning’ 
(sadeva tdam agra asit). 


11. Vaiyakarana Atman is Sabda-Brahman in the 
(Panini-darsana) described by form of Pasyanti—the highest 
Madhava in Sarva-Darsan-Sangraha reality of the Sadasiva stage. 

12. Tantrikas The Atmantattva is transcendental 

to the universe. 

13. Saktas (followers of Kula amndya) The Atman pervades the universe 

i.e. the universe is a form of 
atman. 


14. Trika (Ksema’s school of philosophy) The Atman is both immanent 


in and transcendental to the 
universe. 





There is only one Atman who pervades all these bhumikas.* 

Ksema quotes here the Svacchanda Tantra (10.11.41) which 
says that Vaisnavas and others whose minds are prejudiced by 
the vidya katcuka® do not know the highest Lord. Those who 
desire to obtain Moksa but who follow non-liberating systems 
are whirled round by Maya. He concludes by quoting the Netra 
Tantra (vii. 30): “Those attached to the body as self (Atman) 
do not attain the highest Sivahood.” 


Another Interpretation: New meanings of certain terms: 

Dargsana—Knowledge; Sthiti—‘inward restful pose (vifranti) 
or cessation.” bhiamika—‘means’. As Dr. Jaidev Singh puts it 
( Pratyabhijna-hrdaya pp. 70-71)—“The sthitts i.e. the inward cessation 
of all daréanas i.e. all empirical knowledge e.g. experience of external 
things (such as colour) or an inner experience (like pleasure) becomes 
a means of manifestation of the essential nature of tat i.e. Siva. So 
whenever the external form of consciousness comes to rest in 
the essential nature (of the knower) there ensures samhdara, 
resting in a condition of internal peace. The new rising on 
commencement of a series of samvit-santate (series of various 
experiences) follows.” 

Thus the venerable Turya which holds together emanation, 
maintenance and reabsorption flashes forth ceaselessly. She is 
ever full inspite of such sending forth and reabsorption. As 
Pratyabhijna-Tika puts it: When reabsorbing the objects, Sakti 
rises (flashes in Her nature) and so she is full. 
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Thus this venerable (Saktz) being resorted to more and more, 
makes her devotee her own gradually. 


How Atman is covered with mala: 


The problem raised is; “If the Atman is so great as described 
in the previous Sutra, how is it called an anu covered with 
malas, confined with kala and other kancukas of Maya and 
becomes a samsarin (whirling in the cycle of births and deaths)? 


Sutra 9 
cid-vat tacchakti-sankocat malévurtah samsari | 


Translation: 


The Sakti of the Atman gets limited and thereby the Atman 
which is all consciousness becomes a samsarin covered with malas.°8 

When the Supreme Lord whose essence is Cit (consciousness) — 
Cidatma—conceals his pervasion of non-duality and adopts duality, 
His powers such as Will-power and others (tadtya icchadi-saktayah) 
though unlimited appear to be limited. Then he becomes samsarin 
covered by mala (malavriah samsarin). 

Thus his will-power of unrestricted freedom assumes limitations 
and becomes a@nava mala, thereby considering himself imperfect. 

His power of knowledge becomes limited gradually in this 
world full of bheda. His omniscience is reduced to knowledge 
of few things. He gets involved in Mayzya mala by acquiring 
antahkarana (inner-organ) and external-organs. His action-power 
(kriyasakiz) though omnipotent, gradually gets reduced in this 
world of differentiation. Becoming extremely limited, it is mired 
with karma mala. Thus the reduction of the original powers to 
limited powers is as follows: 








Original power of the Atman Reduced power (of the limited soul) 
1. Omnipotence (sarvakartrtva) 1. Kala (limited power) 
29. Omniscience (sarvajnatva) 2. Vidya (limited knowledge) 
3. Fullness, perfection purnaiva 3. Raga (limitation of desire) 
4. Eternity (nityatva) 4. Kala (limitation of time or life) 
5. Omnipresence (vydpakatua) 5. Niyati (limitation of space) [1-5 are 


Kancukas of Maya] 





Thus such an Atman of impoverished or limited powers is 
called samsarin; with powers bloomed fully he becomes Siva.*? 
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Sitra 10: Siva-like Five Functions of the Soul 


Objection: You say that the Atman in the stage of samsarin is 
Siva. But is there any proof or appropriate sign or token of his 
Sivahood in that stage as samsdarin? 


Reply: The Sitra 
10. tathapi tadvat panca-krtyani karoti | 





Translation: 


Even in that condition (of being the limited self or Jivatman) 
he performs the five special functions (panca-krtyani) (like 
Siva) ®. 

Ksema explains: The Brahman of Vedantins is inactive. But in 
Isvaradvayavada, Siva whose essence is consciousness, performs 
the following five activities (as noted in Svacchanda Tantra es: 
while paying obeisance to Siva). Siva brings about (i) srsti (creation 
of the universe); (ii) samhara (re-absorption of the universe); 
(iii) vtlaya (concealment); (iv) sthit2 (maintenance of the world); 
and (v) anugraha (grace).*!In the Isvara Pratyabhijna (1.VI1.7) 
it is said that the Lord whose form is consciousness enters into 
the body etc. and performs the following five actions: 


(1) When his attention becomes external, He makes objects 
(like blue things etc.) appear in definite space-time 
context. This appearance of objects in definite space 
and time is his creativeness (srastrta). 

(2) With the appearance of the objects in another space- 
time context, it is His act of absorption (samhartrta). 

(3) With reference to the actual continuity of these objects, 
it is His maintenance (sthapakata). 

(4) It is His act of concealment (vilaya-kadrita) when the 
objects appear as different. 

(5) When everything appears identical with the light of 
consciousness, it is the act of grace. They explain that 
in the matter of knowledge, the object of knowledge 
becomes identical with the knowing subject. 


The most important point to be noted here is a way of 
liberation from Samsara. It is that by pondering over the five- 
fold activity within one’s own personal experience steadily, 
with firm understanding, one realizes the greatness of the Lord. 
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In other words, one who ponders over these five activities of 
the Lord and understands that the universe is the unfolded 
essential nature of the consciousness, become liberated. Those 
who do not meditate this way remain bound permanently.* 


Esoteric Panca Krtyas (of a Yogin) 


In addition to Panca Krtyas (five acts) mentioned in the 
previous Sutra, there is another method. 


Sutra Il 
abhasana-rakti-vimarsana-byavasthapana-vilapanatastani | 


To this shall be added : He performs these. He performs manifestation 
(abhasana), Enjoyment (rakti), Experiencing within oneself (vimarsana), 
sowing seeds (byavasthapana) and dissolution ( vilapana).?? 


These five acts are from the point of the spiritual experience 


of a Yogin. In a nutshell, the esoteric experience of a Yogi 
corresponds to Siva’s acts as follows: 








Siva’s Five Acts Yogin's esoteric experience 
1. srsti 1. abhasana 
2. sthiti 2. rakti 
3. sambhara 3. vimarsana 
4. vilaya 4. bijavasthapana 
5. anugraha 5. vilapana 


EE 
The experiences of Yogi are from the highest i.e esoteric 
point of view. 
(1) srsti: (abhasana): Appearance through the expansion 
or function of (deities of) perception, hearing etc. 
(of an object). 
(2) sthite : raktt : Enjoying the emanated object with steady 
or unwinking eyes. 
(3) samhara : vimarsana 
After relishing that object for some time (the sthiti position) 
it is withdrawn at the time of vzmarsa. Another term for vimaréa 
is camatkara—an intuitive flash of artistic experience. This is 
called samhara. 
(4) vilaya: bijavasthapana : If at the time of samhdra, the 
object of experience generates samskaras or impression (e.g. 
doubt) then it germinates as samsara and imposes the 
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state of vilaya on the Jivatman resulting in the concealment 
of the real nature of Jivatman. 

(5) anugraha : When the world of germinal form (mentioned 
above) is burnt to sameness by the process called 
hathapaka and by alamgrasa, then thus reaching 
perfection, the Yogi enters the state of anugraha. 

Here two technical terms are used: hathapaka and alam-grasa. 
One more term is prasama which means complete reduction of 
the world of experience to identity with the experient (individual 
soul). 

There are two methods of bringing about prasama. Out of 
these, Santi prasama is a slow process while Hathapaka is a forcible, 
persistent process. 
alam-grasa : alam - full, leaving no germ or impression of samsara 
as separate from consciousness. 
grasa is atmasat-karanam : making it identical with the self. 

Ksema is conscious of the esoteric nature of this process and 
so advises to approach a competent guru whose guidance is 
necessary for the experience of such esoteric five-fold act.‘ 


Sitra 12: What is samsaritva (state of being involved in samsara) 


In concluding the last Sutra, Ksema advises to resort to a competent 
guru in order to realize the experience of paiica-krtya-karitva 
described in that Sutra. If he does not get the guidance from 
a good guru, he does not get a thorough knowledge of his own 
authorship of these five-fold act. The real nature of his powers 
(Saktis) remains unknown to him. His very powers delude him 
and make him a samsarin. 


The Sutra 
tad aparijnane sva-sakiibhir vyamohitata samsdritvam | 


Translation: 

This Siatra explains who is a samsarin: Samsarin is one who is 
deluded by his own powers because he does not know that he 
is the author or performer of the (Siva-like) five-fold act. 


Ksema explains: The five acts (mentioned previously) of which 
he (individual soul) is the author, are always taking place. But 
due to non-manifestation of one’s powers, one is ignorant about 
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them. It is due to the descent of Sakti that his powers become 
effective. 

It is due to the delusion caused by these (his) Saktis that he 
becomes a samsdarin. These delusions are caused by doubts created 
by Sastras. 

It is said: Letters or sounds constitute mantras and the essence 
of all sounds or letters is Siva.*® 

Ksema explains the nature of paravak, the supreme power 
of speech. It is not different from the light of Czt (consciousness) 
or Siva. It is of the form of a mahamanira which is ever risen 
(i.e. is resonant within eternally). It 1s the consciousness of the 
I-ness (purnaham vimarsamayi). It is pregnant with the group 
of saktis presiding over the letters of alphabet beginning with 
a and ending with ksa. It shows the limited self, the successive 
stages (of speech called) pasyant?t and madhyama. 

When the soul is in a limited condition, vak hides from him 
her para form. Every moment she creates in that maya-dominated 
soul, new vikalpas of objects that are obscure (asphuta) and 
special (asadharana). Though she is pure, she conceals her 
real avikalpa stage by her vikalpa activity. 

It is presumed that the following saktis preside over the 
following classes of alphabet: 


Se Soo EEE eGOo5u 


Class of alphabet Presiding Deity 
eae AL 
1. ka (kha, ga, gha, n) Brahmi 
9. ca—varga (cha, ja, jha, f) Mahesvari 
3. ta——(tha, da, dha, n) Kaumari 
4, ta——-(tha, da, dha, n) Vaisnavi 
5. pa—(pha, ba, bha, m) Varahi 
6. ya—(ra, la, va) Indrani 
Pi: Ay: $A SB Camunda 
8. a (all vowels) Mahalaksmi 


These §aktis deluded the empirical subject to believe that 
limited objects like body, prana etc. are the Self (Atman). In 
this pasu stage these deities manifest the creation and continuance 
of bheda (difference) and make him iit for only limited vikalpas. 

But in the pati stage, these very Sakis withdraw the (sense 
of) differentiation (bheda). They exhibit and retain abheda (non- 
difference or one-ness in all). It gradually decreases the vikalpas 
and enables him (i.e. Jivatman) to enter into Bhairavi mudra*’ 
and éaktis create pure vikalpa Sakti. (a-vikalpa-bhumi). This enables 
the Jivatman to realize that all this glory of manifestation is his 
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and the whole of the universe is his Atman. He attains the 
status of the great Lord though some vtkalpas may be surviving.*® 
[The above is Sambhava updya] 

Thus the state of a samsarin (one involved in samsara) is 
nothing but the delusion caused by his own Saktis. 

The second technique is called éakta. Before we proceed it 
is necessary to Classify some terms. ‘Sakti’ means ‘power’, ‘energy’, 
The name given to the Sakti here is ‘Vamesvari’. She is so named 
as she ‘vomits’ (./vam—-to vomit) i.e. brings out the universe 
out of the Absolute. 

Vamesvari has the following sub-species of saktis: khecari, 
gocart, dikcari, and bhicari. 


(1) khecari—One who moves in the akesa, a symbol of 
consciousness. She is connected with the individual 
soul (pramata) or the empirical subject. The Atman 
is an omniscient consciousness. But On account of 
khecart cakra, the Atman is reduced to the position of 
a knower of limited knowledge or experience. 

(2) gocari—go implies movement as it means ‘rays of light, 
sense-organs.’ Antahkarana ‘the inner-organ’, monitors 
the movements of organs. It is thus a centre of movements, 
the dynamic apparatus of the individual soul. rence, 
gocart is credited with connection with antahkarana. 

(3) dzkcart—Literally it means the Sakti that moves outside 
in directions or space, Our outer organs (bahiskarana) 
are concerned with the consciousness of the outside 
world. Hence, they constitute the sphere of dikcari. 

(4) bhitcari— J bhit,‘to be’, ‘to exist’. This Sakti is concerned 
with existence, ‘the world’ or external objects (Bhdavas). 
This Sakti confines the Jivatman to bhavas or external 
objects. 


These Sakiicakras are concerned with the psycho-physical powers, 
objects of experience of the individual sou] (the experient). 

Now let us see the technique of éakta upaya as explained by 
Ksema: 

The divine consciousness-power (citi-Sakti) is called Vameévari. 
It is so designated due to her two different functions. The first, 
derived from the Sk. Jvam—‘to vomit’, ‘to bring out from 
one’s stomach’. She brings out the universe out (of her belly). 
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The other meaning Is opposite, contrary. She carries out two 
contrary functions. When the Jivatman is in the pasu stage, it 
displays itself completely as the pramata (empirical subject) in 
its form of khecari, as internal-organ (antahkarana) in the form 
of gocari, as outer sense-organs, in the form of dikcan and as 
external objects or existents in the form of bhucari. 

Then it conceals its real nature as cid-gagana-cart (moving 
in the firmament of consciousness) and through khecarz, it 
limits the power of action (of the Atman). Through the gocari 
group, it appears as antahkarana for ascertaining difference 
(bheda-niscaya), as buddhi for deciding things as different ( bheda- 
vikalpana) and as manas (mind) to ascertain non-difference. It 
appears through dzkcar group, the deity of outer senses whose 
function is to perceive differences. It appears through bhiucari 
group in the form of differential knowable objects. 

Thus Vamesvari hides the real nature of the self and deludes 
the hearts of beings. Vamesvart who does this to a pramata in 
the pasu stage, does the contrary of it, when he reaches the 
pati stage. 

When the Pramata reaches the pati stage, the VameSvari 
transforms herself in cid-gaganesvari whose main characteristic 
is omnipotence; as gocari she ascertains non difference; as dikcart 
she perceives non-difference and as Bhucan she reveals external 
objects as parts of one’s body. 

Here Ksema quotes Bhatta Damodara who concludes that the 
state of samsarin is that of being deluded by ones own faktis.* 


Anavopaya 

The supreme Lord has a unique aiSvarya Sakti. It is the sovereign 
power of the Lord. Its essential nature is the ability to do 
anything—kartrta or vimarsa which is essentially sphuratta (flashing 
forth) or prakasa. This atsvarya-saktt conceals her real nature 
and deludes the pramdata in the pasu stage i.e. when he is a 
samsarin (one who is a victim of the cycle of births and deaths). 

She does so by her powers (Saktis) called prana, apana and 
samana. 

At this point, these Trika terms must be distinguished from 
what is given usually in yoga works. According to Patanjali, 
prana, apana, samana, udana and vydana are vital airs and not 
éaktis as in Trika Saivism. Yogi Yajnavalkya®® gives the following 
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functions of vital airs called prana etc. 

Prana—Functions: To breathe, to digest food. Its position— 
From heart to nose, controls upper organs. 
Apana—Function: Easing out of urine, discharge of faeces— 
Position: From navel to feet, controls lower organs. Natural 
tendency to go downwards. 

Samana—Position: From navel to heart. Function: Distribution 
of the digested food to all sense-organs and nadis. 
Vyana—Function: Blood-circulation and activating ndadis. Place: 
All over the body. 

Udana—Place: Throat. It transfers the subtle body of a person 
to the next birth or incarnation.*! 

As stated above, Ksema regards pranas as Saktis and not vital 

airs. Their functions are somewhat different? from those given 
in Patanjali. It isa comprehensive term covering all the functions 
of life. Prana is the vital vdyu that goes out (?) while apana is 
the vital vayu that goes downwards towards the anus. Samana 
is located in the interior of the body and helps assimilation of 
food equitably. 
Vyana means going in all directions: it is everywhere in the 
body. Udana means, going up. By means of prana, apana and 
samana saktis, the individual soul gets bound—a pasu and by 
udana and vydna Saktis, one becomes freed—a pati. 

Except the functions of vayus or Saktis to bind and free the 
individual soul, there is not much difference in the concepts 
of these schools except the use of the term ‘éakti’ instead of 
‘vayu’. 

Now when the azsvarya-Sakti binds the individual soul by 
prana, apana and samana Sakti, by states such as waking, dream 
and sleep by organs of the body, prana and puryastaka (subtle 
body consisting of five Tanmatras, Manas, Buddhi and Ahamkara) 
and thus makes him (the individual soul) samsarin. When she 
unfolds the udana fakti in the susumna nadi (called here madhya- 
dhama, of middle position between /da and Pingala Nadi which 
flow in the left and the right nostrils and is of the nature of 
Turya (the fourth state after sleep) and when she unfolds her 

world pervading vyana Sakti and is of the nature of Turyatita 
(beyond, higher than Turya state) one reaches the stage of pati 
or Sivahood and is a liberated soul while alive. 
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Thus the words ‘sva-Saktibhir vyamohitata’ (being deluded by 
one’s own Saktis) are explained in three ways. 

Ksema refers here to Sutra No.9 which states : “When the 
light of consciousness assumes limitation, one becomes a samsarin”. 
The same is stated here: “One who gets deluded by one’s own 
Saktis becomes a samsarin”. The Agama also declares: “They (all 
individual souls) are the supreme Lords incognito, when they 
enter the body.**” 

Abhinava (?) stated in the Pratyabhiyna Trka: 

They who realize their body, a jar or thirtysix Tattvas are a 
form of Siva become siddhas (or reach perfection).** 


Sutra 13: Citta becomes Citi. 


Ksema wishes to emphasize the real insight into the essence 
of the Truth by a converse sutra. 


The Sutra 


13: tat parijnane cittam eva antar-mukhi-bhavena cetana- 
padadhyarohat citth | 


Translation: 


When the full knowledge (of the doership or activity of the 
five-fold act of the individual soul) is realized, citta (individual 
consciousness) itself becomes Citz (universal consciousness) by 
turning within, due to its rise to the status of Cetana.*® 


Ksema explains every word of the sutra as follows: 


Tat—tasya: the authorship of the five activities (pafca krtyas) 
by the self. 

Parijhana—Thorough knowledge (literally, the delusion caused 
by one’s own Saktis is removed). 

Citta attains svatanirya and abandons its limiting tendency and 
becomes inward looking (antarmukhi-bhavena) and gradually 
attains the status of Cetana (the perfect or uncontracted 
consciousness) of a knowing subject. Thereby the limitation 
aspect disappears and its real nature is attained. It enters its 
highest stage. 


Thus Citta becomes Citi. 


Introduction: 
The previous sutra states that Citi-Sakti in its highest aspect 
‘devours’ (eliminates) all differences. It should do so even in 
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the stage when it is covered by Maya, Just as the sun though 
covered by clouds continues to manifest objects. 


Sutrakara replies *® 
[4 ctti-vahnih avarohapade channo’pi ! 
matraya meyendhanam plusyati | 


Translation: 


The fire (the capacity to burn—eliminate all] differences) of 
Cit, even in its lower stage (i.e. even when covered or conditioned 
by Maya) continues to consume (burn) partly (the fuel in the 
form of the known objects). 


Ksema explains: Citi is compared here to fire. Just as fire burns 
(assimilates to itself), though slowly and partly, the fuel, even 
if it is covered with ashes, the maya pramata (individual soul 
conditioned by Maya) burns i.e. assimilates to itself the fuel in 
the form of objects of knowledge partly (matraya). 

The trika theory is: objects when known, become assimilated 
with the consciousness and their difference gets annihilated. 
But this assimilation is partial, not complete. It makes them 
rise again by the samskdaras (i.e. impression of the objects left 
on the mind). 

Utpaladeva says in Stva-stotravali: “Since all creatures (even 
gods) go on devouring (i.e. assimilating), O God, I pay obeisance 
to the universe which is your own form”.®” 

“All conscious beings go on devouring (experiencing and 
assimilating objects) I bow down to the universe as you constantly 
assimilate it to yourself.” 


Sutra 15 : Introduction: 


Now Ksema (Sutrakara) explains what happens when the pramata 
develops within himself the prasdra (expansion) of the (divine) 
sense and adopts the technique (yukti) of the practice of 
creation (sarga) or emanation (of the objective existence) 
and also that of sankoca (withdrawing of the senses)—and 


thus adopt the technique of samhdra (withdrawal of objectivity 
of the world). 


The Sutra 
1). bala-labhe visvam Gtmasat karoti | 
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Translation: 

The Suirakara replies: The Pramata acquires the inherent power 
of bala of the Czti and assimilates to himself the whole of the 
universe. 


Ksema explains: What is bala (power) ?: ‘Cit?’ submerges the covering 
of the body, Prana etc. It then exhibits prominently its essential 
nature. It thus emerges as bala. 

When this power of consciousness is acquired and one exhibits 
his newly attained real nature, one makes the universe identical 
with one’s self (literally—one makes the universe from Sadaéiva 
to the earth, one’s own). Here Ksema quotes Krama-sitra which 
states: “Just as fire ablaze consumes the fuel, so one should 
burn objects which are like fetters.” 

He further quotes Pratyabhina: It is not correct to say that 
this all-inclusiveness of ct? of assimilating the whole of the 
universe (samdvesa) is temporary (kadacitk?). The temporariness 
is due to appearance and disappearance (un-majjana and ni- 
mapjanda) of the body, Prana etc. It is the supreme Will of Citi 
which manifests the body etc. which makes to appear the all- 
inclusive nature of Czfz as temporary. This all-inclusive role is 
eternally manifest. If Czé2 were not ever in manifestation, even 
the body would not appear as objects of universal consciousness.™ 
The Yogic practice is advised so that the false identification of 
the individual soul with the body should be removed. It is not 
for attaining the experience of consciousness which by its nature 
is forever shining.” 


Sutra 16: What is fivan-mukti? 


The Sutra: 
16. cidananda-labhe dehadisu cetyamanesvapi cidatkatmya- 
pratipatti-dardhyam jivan-muktih | 


Translation: 

The state when the bliss of Czt (cidananda) is attained and the 
consciousness of identity with Czt is stabilized, even when one 
is alive (literally—while the body etc. are being experienced) 
is called fivan-mukti.” 


Ksema explains: One attains the bliss of Cit (cidananda) when 
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one enters into samadvesa or samadhi. In that state, the entire 
universe appears as one’s own Self (literally—the whole universe 
is experienced as identical with the self) and the consciousness 
of empirical self disappears. Though the samadhi state is over, 
that is, in the vyutthana state, one experiences that external 
objects (such as blue, body or Prana) and internal states (such 
as pleasure, pain etc.) are mere coverings. The impressions of 
the unity consciousness (with Cit) left during the samadhi period 
is so indelible that the experience of unity conscious with Citi 
are permanent. This firmness of consciousness of identity with 
Citis fivan-mukti or liberation while one is alive. For as a result 
of the recognition of one’s real nature, all the shackles of 
ignorance melt away (are destroyed). Ksema quotes Vasugupta 
in support of this view : “He who realizes thus that the universe 
is identical with the self and regards the whole world as a 
(divine) sport is liberated during his life as he is permanently 
united with the universal consciousness.”® 


Sutra 17: Cidananda-labha 


Introduction: 
After discussing the importance of Cidananda—the bliss of Cit 
Ksema proceeds to explain how to secure it. 


The Sutra 
17 madhya-vikasat cidananda-labhah | 


Translation: 


Cidananda is secured by the expansion or development of the 
madhya.” 
A bit of digression to explain the term Madhya: 


(1) Madhya—The glorious consciousness ( bhagavati samvid). 
From Siva’s point of view, it is the universal consciousness, 
the innermost central reality of all existence. Without 
being attached to it as the support, nothing can exist. 
The dictum is that at first samvit is transformed into 
Prana.” 

(2) In the stage of Maya, the samvid conceals her real 
nature. It assumes the role of Prana-Sakti into Mahapreéna, 


the primal energy as distinguished from ordinary prana 
(vital air). 
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(3) From the point of the individual soul, it is called 
Madhya-nadi or Madhyama-Nadi. Ksema tells us that its 
substratum is Brahman in the form of praéna-sakti right 
from the Brahmarandhra (cerebral aperture) down to 
adho-vaktra (anus). It is like the central rib of a palasa 
leaf. It is called Madhya-nadi, because all functions 
begin from it and come to rest in it. 

(4) Though the individuals are not aware of it, Madhya 
Nadi is Susumna and is designated so, as it is between 
the two nadis—ida (to the right) and Pingala to the 
left. It passes through the merudanda (the cerebro- 
spinal axis). [t extends from Miulddharacakra (spinal 
centre of the region below genitals) and extends to 
Sahasrara Cakra (cerebral plexus), 

The Trika Sivas add: The Susumna or Madhya Nadz is of three 
types-—Tamasika, Rajasika and Sattuika (according to the Triguna 
theory of Sankhyas). 

The Tamasika Susumna is fiery red. Within this Nadi is the 
lustrous Rajastka Vajra or Vajrint Nadi brilliant like the sun. 
Within the Rajasika Vajrini is Sattvika or Citra /Citrini Nadi of 
moonltike lustre. In the interior of the Citrini is the Brahma 
Nadi. The opening of the Crtrinz is the Brahmadvara. It is through 
this Nadi that Kundalini climbs upto Brahmarandhra. 

It is regarded that these three parallel Na@dis start from the 
Muladhara Cakra and join together at Ajnacakra in the middle 
of eyebrows. 

Now let us turn to the Siitra 17 

As most of the commentary of the sitra is incorporated in 
the above description of Nadis, the commentary of the Swira, 
may be summarised as follows: 

The Bhagavati Samvit is the innermost reality of all forms 
or things. Without the support of this samvit nothing can 
exist. Though samvzt is the innermost reality and the support 
of everything, it hides its real nature in the Maya stage. It 
accepted the role of mahaprana as distinguished from ordinary 
vital airs (prana). It rests on Buddhi, Prana and followed the 
path of the thousand nadis. Even as individual embodiment, 
it remains chiefly as Madhyama-Nadi (Susumna). Its substructure 
is Brahman in the form Prana-sakti extending from the cerebral 
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aperture to the anus. It is called Madhyama (central) Nddi as 
all functions take their origin from it and return for rest 
therein. 

When the samvzt (consciousness) is developed by the practice 
of Pancakrtyas or the development of the Brahma-nddi takes 
place (by methods prescribed later), the bliss of Czt (the universal 
consciousness) is achieved and ftvan-mukti (liberation even while 
alive) is attained. 


Sutra 18: The Techniques of Madhya-vikadsa 


[Guidance of a competent guru is essential for these] 
In Sutra 18, Ksem. mentions various techniques of mastering 
madhya-vikasa. 


The sutra is as follows: 
18 vikalpa-ksaya-sakti-sankoca-vikasa- 
vahaccheda-adyantakoti-nibhalanddaya ihopayah | 


Translation: 


Here the means are as follows: elimination of vikalpas, sankoca 
and vikasa of Ssaktis, practice of concentrating on the two extremes 
of breath at the beginning and at the end and others. 

The following are the techniques of developing the centre 
(Madhya): 


(1) Vikalpa-ksaya—elimination of vikalpas 

(2) Sankoca and Vikasa of Saktis 

(3) Vaha-ccheda—cutting of vdha (breath) 

(4) Adyanta-koti-nibhalana—practice of concentration on 
the two extremes of breath. And such others are the 
upayas (means) of the development of the madhya. 


Previously, it has been explained that performing the pajfica- 
krtyas—five Siva-like activities, at individual level have been 
advised for unfoldment of the central Sakti. Here the following 
methods are prescribed: 


1. Vikalpa-ksaya: This is given priority not merely because it is 
prescribed in /svara-Pratyabhijna (IV.1.11.B), but also because 
the restrictions of rigorous disciplines (of Hatha Yoga) such as 
Pranayama, Mudra, Bandha, etc. are ‘shattered.’ 

One should concentrate his citta (individual consciousness) 
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on the samvid or Cit. He should not think of anything else and 
restrain vikalpas. By such practice one reaches non-vikalpa state. 
He thus gets used to regard Cit as unconnected with the body. 
Shortly he gets absorbed in Turyad and the Tury@tita state—a 
state in which the whole universe appears as one’s own self. 
In this state vydna Sakti is active. Utpaladeva says: “One gradually 
attains the divine state of ISvara by banning vikalpas and 
concentration of mind.”*’ Vasugupta in Spanda Karika (1.9) 
also states that the highest state is attained when the mental 
agitation (due to vikalpas) calms down (dissolves) .® 


2. Sankoca-vikasa of saktt: Though this technique is not taught 
in the Pratyabhyna doctrine, it has the sanction of Amnaya 
(sacred tradition). Ksema describes some more techniques in 
the hope that a person should enter into samadhi by using one 
of them. 


Before we proceed, it is necessary to understand the implications 
of the technical terms used by Ksema. 


(i) Sankoca of Saktis: Just as a tortoise contracts all its limbs 
within itself in case of fear, one should withdraw the consciousness 
which goes out to external objects through the sense-organs, 
and should turn it towards the Atman (self). This reverting of 
sense-organs to the self is un-mukhi-karana. The self is ever 
present as a resting place. 


(ii) Vikasa: The hidden Saktis are simultaneously going through 
the openings of all sense-organs.® 

This technique of inner absorption with external expansion 
of the sense is called Bhatravi Mudra in which while the external 
sight is steady WitOUe blinking, object of one’s aspiration is to 
be seen within.” 

Kallata, a disciple of Vasugupta says, “Vikdsa of Madhya Sakti 
is accomplished by transformation (parinamatah)”.” 

There are two more terms connected with sankoca and vikdsa. 


(iti) Kundalini: Kundalini is a sakti which is supposed to lie 
folded up in three and a half coils in the Miuladhadra Cakra. 
When she rises with half of her length (one-three fourth of her 
coils), she goes up through susumna, crosses Lambikad and proceeds 
to Brahmarandhra. Kundalini, pervading the upper part of Lambika 
is called urdhva kundalini. This pervasion is called vikdsa or visa 
(,/ vis—to pervade). 
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(iv) Lambika: Lambika is the cross-road of four Nadis or channels 
of Prana. Its position is near the palate. The first two channels 
(7da and pingala) are the conduit for all ordinary fivas. Through 
the third channel the Yogin starts from Muladhé@ra Cakra and 
rises through urdhva kundalini upto Brahmarandhra. The fourth 
is meant for advanced Yogins who do not require to pass through 
Muladhara and rise straight to the Brahmarandhra. 
(v) Adhah-kundalini: From Lambika downwards to Miuladhara 
Cakra, the one-three-fourth coils or length of the Kundalini 
spreads and through that (adhah kundalin?z) Prana goes to the 
Miuladhara Cakra. Medhra kanda is below the Muladhara, near 
the root of the rectum. When Prana enters adhah kundalini, it 
is the sankoca. It is also called Vahni ( {tah—to carry) as Prana 
through susumna is carried down to Miuladhara. 
(vt) Sastha vaktra: The five vaktras i.e. mouths or openings 
are—two ears, two eyes, mouth and anus. Medhra kanda, below 
Muladhara is the sixth organ (not a ‘mouth’). 

After understanding the above concepts, Ksema’s description 
of this technique may be summarised as follows (the wording 
of the Sutra is given above and its explanation follows): 


Sakieh sankocah—The Sakti (consciousness) that spreads out through 
the ‘gates’ of sense-organs to external objects is to be withdrawn 
and reverted to the Atman (un-mukhi karanam). Here he quotes 
a mantra from Kathopanisad which really belongs to the Black 
Yajurveda but Ksema associates it with the Atharva.” It means: 
“The Seif-born Lord created openings (sense-organs) to the 
body through which one looks to outward world not to the 
soul. But a wise man reverts his sight inwards, sees the sou] 
(Pratyagatman) and attains (lit. tastes) immortality.” 

About ‘sankoca’ he gives the illustration of an endangered 
tortoise withdrawing its limbs simultaneously and advises the 
aspirant to do so (with regard to his Saktis) and rest in the ever- 
shining Atman, 


Sakteh vikasah: As Kaksya-stotra addressed to Siva? explains: 
The powers of seeing etc. are to be forced out, by will-power, 
simultaneously, on all sides into their respective objects and 
remaining undisturbed within like a (golden) pillar (Oh, Lord 
you appear as the support of the universe). 

This technique of inner absorption with external expansion 
is stated above as Bhairavi Mudra. The vikasa means the practice 
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of expansion and resting of Sakti in the urdhva-kundalini by 
gradual restraint of Prana between the eyebrows. The restraint 
is mastered by the power of subtle Prana. This subtle Prana 
gradually develops by regulating the vibration in the pair of 
nostrils. 

The location of adhah-kundalini is the Medhra kanda. After 
entering into Susumna, Prana is carried down into the Adhah 
Kundalini its root, end and the middle. The entrance of Prana 
into adhah-kundalini is the sankoca of Prana Sakti or the vahni. 
Ksema quotes the Vzjnanabhatrava which advises to concentrate 
(Lit. throw) the delighted citia in the middle of the Vahni (i.e. 
the sankoca stage) and visa (i.e. vikdsa stage) whether by itself 
or filled by Pranic vayu and enjoy the bliss of sexual intercourse.” 

Here the term visa indicates the vikdsa stage and vahni the 
sankoca stage when Prana rises into urdhva kundalini, it is vikdsa. 

The dvesa or entrance of Prana in the adhah-kundalini is 
sankoca. 

To sum up : 

When the Prana and Apana enter the Susumna, the citta (individual 
consciousness) should be retained in between urdhva-kundalini 
and adhah-kundalini. 


Vahaccheda 


This technique is related to breath control or pranayama. The 
word ‘vdha’ means ‘carrier’, ‘breath’. When we inhale fully, 
our breath reaches upto the final point (somewhere near the 
heart) where it automatically stops slightly and exhalation of 
breath begins. It reaches (outside) to a distance of twelve angulas. 
At this last point, the breath stops a bit and inhalation of 
breath begins. The highest point of inhalation is called Art and 
last point of exhalation is called ‘“duadasangula’, ‘dvddasanta’ 
or simply ‘dvadasa’ to denote its length or extension. 

The term vahaccheda means ‘cutting’ that is ‘the stopping’ of 
the two vahas, Prana and Apana, which flow through the right 
and left nostrils. This process is natural. But Ksema attributes 
it to the pronunciation of sound of consonants like k, h without 
any vowel (the term @n-ac-ka means without (an) any vowel (ae, 
as Panini used for all vowels like a, 2, etc.). This is obviously an 
unuttered state of mantras. Thus both Prana and Apana rest at 
the heart. He substantiates by quoting a verse from /nana-garbha”. 
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Ksema calls ‘Ay? or ‘hrdaya’ as the first point (adz-koti) and duadasanta 
as the last point (anta-kofz). And nibhdlana is the practice of 
concentrating the mind on these two points. 

Ksema aptly quotes Vynanabhairava (4a) which states that 
the fickleness or fluctuation of the mind goes on decreasing 
every moment only if one concentrates (lit. ‘throws’) one’s 
mind wheresoever and howsoever on dvddasanta.”© This is also 
stated in Spanda Karika, but here Ksema quotes a part of Spanda 
Karika to explain the term unmesa. The full verse is given in 
notes.”’ It means: ‘While absorbed in one thought another 
arises. In between there is rest (absence of thought). To rest 
mentally on this junction point is unmesa. One gets the experience 
of spanda, the creative nature of Siva, at these points. 

This is the explanation of unmesa from Sakta point of view. 
But from Sambhava point of view, the emergence of the highest 
Reality (Paramarthikabhava) while absorbed in meditation of 
the Lord is unmesa. 

Ksema adds one more Sakta technique in which the aspirant 
rises to the highest bliss by concentrating on aesthetic enjoyment. 
That Dharana is prescribed in Vijndnabhairava (72-74). 

They are: 


(1) dsvada dharana—concentration on the flavour of sweets 
and drinks. 

(2) sabda dharana—concentration on melodious music— 
vocal and instrumental. 

(3) manastusti dharana—concentrating on whatever pleases 
and satisfies the mind. 


To summarise the text of Vijnanabhairava’s: 


(1) At the experience of ecstatic pleasure of tasting the 
flavour of sweet dishes and drinks, one should meditate 
on the highest pitch of this pleasure and thus one 
becomes filled with great bliss. 

(2) When a Yogin gets mentally absorbed in melodious 
music, then, because the Yogin has become one with 
it, there is identity of the Yogin with that music 
(tadatmata). 

(3) Wherever individual mind takes pleasure it should be 
allowed to concentrate on that. In every such case 
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(tatra tatra) the real nature of the highest bliss (parananda) 
flashes forth. 


Thus, any other type of blissful meditation on the self should 
be allowed (anumantavyam). These and such other techniques 
are for development of the Madhya-Nadi (susumna). 


Sutra 19: Permanence of Samadhi 


After describing the technique of the development of Madhya, 
one gets the bliss of cf (consciousness). It is definitely the 
Samadhi of Supreme Yogins. The words ‘samavesa’, saméapatti 
are synonyms of ‘Samadhi’. 

This sutra (No.19) explains what should be done for its 
permanence or ‘ever-risen condition’ of samadhi. 


The Sutra 
19 samadhi-samskaravati vyutthane 
bhuyo bhuyascidaikya marsan 
nityodita-samadhi-labhah” | 


Vyutthana is the normal stage of consciousness after Samadhi. 
The Sutra states: 


Translation: 


This ( vyutthana) stage is built of impressions during the samadhi. 
Permanent samadhi can be achieved by constantly brooding over 
one’s identity with Czt (universal consciousness). 


Ksema explains: When a great Yogi comes to normal consciousness 
after Samadhi, he is full of the impressions of the Samadhi state 
and ‘shakes’ to and fro with ecstasy like an intoxicated person. 
He sees that the mass of objects before him are getting dissolved 
in the Citsky (the sky of universal consciousness) like a speck 
of cloud in the autumnal sky. He resorts now and then to his 
previous internal Samadhi. He considers himself as identical 
with Cit by the process of Nimilana Samadhi in which personal 
consciousness is merged in the universal consciousness and 
one becomes identical with it. Even at the time of Vyutthana, 
he enjoys the bliss of Samadhi. 

To elaborate this sutra, Ksema quotes the following Krama 
sutra. Here Krama does not refer to the Tantric branch of 
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Kashmir. Saivism. It means ‘series’, ‘serial’, ‘sequence’. The 
Sanskrit Text is as follows:®! 


krama-mudraya antah-svarupaya bahir-mukhah samavisto bhavati 
sadhakah | 


The meanings of the words: 


Mudré 


(1) That which being of the nature of highest bliss, spreads 
or distributes joy 

(2) That which dissolves (dravanat) all bonds 

(3) That which seals up the universe into the inner turya 
stage 


Krama—sequence or cycle 


(1) Itis so-called because it causes creation, maintenance, 
absorption consecutively as if in a circle. 
(2) It consists of their creation etc. in a series—Ksema 


The Sadhaka, Yogi or aspirant becomes samd@vista (one who has 
realized the unfolding of the supreme power) even while he 
is bahirmukha (engaged in external objects). In this Mudra, the 
mind alternates (goes outward and inward) between the internal 
and external. The internal appears as the universal consciousness 
and external the form of Siva only—not the world—the supreme 
power (parasakti) manifests completely in a flash. 


tatradau bahyat antah pravesah 
abhyantarat bahya-svarupe pravesah 
avesa-vasat jayate itt sabahyabhyantaro 
ayam mudra kramah” | 


Meaning of words: 


bahya —external sense-objects 

bahyat—- on account of the assimilation of external objects 
of senses 

antah—- into highest Czti plane i.e. that of universal 
consciousness 


Herein at first, the totality of the external objects is ‘devoured’ 
i.e. assimilated into the internal i.e. into the highest Citi plane 
of the universal consciousness. By this process of assimilation, 
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samavesa or entrance into the inwards takes place. “Again through 
the realization of the nature of citi by the power of samdavesa, 
entrance into the external i.e. into the totality of sense-objects 
appears as this (7danta). This entrance (pravesa) is also a samdvesa 
of the nature of manifestation of the solidification of the essence 
of Czt.” [as adapted from Jaydev Singh p.105] 


This ever-risen (eternally active) samavefais simultaneously external 
and internal. It is of the nature of Mudra (as explained above). 


Sutra 20: Blessings of attainment of samadhi 


This concluding Sutra describes the blessing derived from 
permanent Samadhi, attained by Krama Mudra. 
The Sutra counts the blessings as follows:5° 


The Sutra 
20 tada prakasananda-sara-mahamantra- 
viryatmaka-purnahanta avesat sada sarva- 
sarga-samharakari-nija-samvid-devata- 
cakresvarata-praptih bhavati-iti Sivam | 


Translation: 


When the Krama Mudra is attained (tada@) and when one enters 
into perfect I-consciousness (purnahanta)—a state, an essence 
of Cit (or prakasa) and Bliss (ananda)—and is the potentiality 
of great mantras, one attains sovereignty over one’s circle of 
deities of consciousness (nija-samvid-devata-cakra) which causes 
all creation and absorption of the universe. 


All this (is the nature of) Siva.®3 

While elucidating this stitra, Ksema explains the terms used in 
it. The Sutrakara says: When one attains permanent or lasting 
(nityodita) Samadhi, the supreme Yogin mentioned in this Prakarana 
(text) attains overlordship (?svarata) over the circle of deities 
of his consciousness (2ija-samvid-devata-cakra) °* This circle of 
deities always causes the creation and absorption of the universe 
beginning from Kala-rudragni® and culminating in the last 
(santa) Kala, by the Avesa (merging or identification of the 
individual self with the universal (self) into the spontaneous 
camathara. It is the essence of Prakasa and Ananda (Bliss) ,— 
a dense solid compact of consciousness and bliss (cid-ahlada- 
ekaghana). It is the vital essence of all mantras (sarva-mantra- 
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jivita-bhuta). It is perfect (purna) that is of the nature of the 
highest Bhattarika (i.e. the highest vimarsa). This is the J- 
consciousness (ahantia). 

All this is really Lord Siva Himself (iti Sivam). 

Now Ksema gives the hierarchy in the stages of reality: 


(1) Prameya or samvedya— whatever is cognised or known. 

(2) Pramana or samvedana—cognition, knowledge. 

(3) Pramata—individual souls or experients who are full 
of consciousness. 

(4) Sadasitva—whose sense of identification with the individual 
body (literally—limiting adjuncts of the body) is 
‘dissolved’ and whose body is the whole universe. 

(5) Mahesvara—the highest stage of reality. He is full of 
camatkara—the bliss of perfect consciousness of the 
entire universe and is identical with his prakdsa. 


In Ksema’s words: Hence the essence of whatever is perceived 
(prameya) is pramana (cognition). Of these Pramatas (inward 
looking individuals) who are full of self-consciousness are the 
essential truth (tattvam). But of them, those whose perception 
of identity with the body and other adjuncts (upadhis) is lost 
and whose body is the whole universe, have the status of Sadaéiva 
and {svara. Lord, Maheévara is the highest reality (Paramartha). 
He is full of camatkara or vimarsa (the bliss of perfect consciousness 
of the entire universe). It is rendered so by his identity with 
Prakagfa which is at the basis of all manifestation. ; 

No manifestation is possible unless and until it enters the 
Prakasa of the supreme Reality, as Prakdsa is the source and 
basis of all manifestations. 

And the Supreme Lord, on account of his being the essence 
of complete freedom, is full of the exuberance of bliss as he 
is bereft of all desires and is perfect in all respects. He mentally 
grasps the complete gamut of non-Mayiya words.® from ato ksa 
and the whole world consisting of vacaka (signifier) and vacya 
(the object signified). He has thus achieved (reached) the 
state of full Jagadananda*'—the bliss of the self appearing as 
the universe. 

The universe is hence extended, beginning with a which is 
of the nature of all-surpassing (i.e. supreme) A-kula (Siva) .* 
He is so designated as He is not the manifestation of kulga 
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(sakti). From the point of Mairkda-cakra letters of the alphabet, 

a is Siva and ha is the expansion of Sakti, the whole universe 
is extended. Ksa shows the end of that expansion. By the 
combination of a and ha as if in a pair of vowels (that is a-ha) 
in the Pratyahara fashion that is the mention of the first letter 
of the sutra or word only of the last letter,®’ it rests in the form 
of a Bindu which shows the consciousness of non-differentiation. 

Thus this is the natural vimarsa or inward experience of the 
nature of Sabda-rasi (mass of words). 

Here Ksema quotes Ajada-pramaty-siddhi (vv 22-23) in which 
he defines what is meant by ‘feeling of I-ness’ (aham-bhdvah). 
It is the rest of all objective experience within oneself. It is 
called absolute free will (svatantryam), ability to do anything 
(kartrtva) and lordship on everything as all relational consciousness 
iS prohibited.” and has not to depend on outside world. 

It is hence that Ahanta (I-consciousness or ‘I-ness’) is called 
the base of great power as it is.the source of and place of rest 
of all mantras and it is by its power that all activities (about 
objects) are carried out. 

He quotes two Spanda-karikas (II. 1-2) in support:®! 

(1) After resorting to the power of spanda— 

tattva (viz. cid-rupa) ..... Spanda K. II.1 
and ending with: All these mantras are of the nature of Siva. 
..Spanda K.U. 2 Even in Siva Sitra (1.22) it is stated: 
One attains the experience of mantra-power by merging in 
(the great lake Mahdahrada). The ‘lake’ mentioned by Vasugupta 
in the above sutra is the deep or infinite supreme spiritual 
awareness. 


Citi-sakti, background of experience 


It may be the experience of inner subjects like pleasure (pain, 
etc.) or of outward objects like blue etc. determined by Buddhi, 
remembered or planned by the mind, it is Citi-sakti which flashes 
forth as the: background of all experiences. As it has been 
remarked: In the absence of the flashing of Citi nothing can 
flash.” 

While she is thus shining brilliantly, she, by her Maya power, 
appears variously by assuming the nature of inward and outward 
objects (like pleasure, pain, blue objects). And the Maya-subjects 
(individual souls) consider it as knowledge, ideas, resolution 
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(Unana-sankalpa-adhyavasayadt-rupataya). In fact, this is one and 
same Citi-saktz. 

As Utpaladeva, in Ifvarapratyabhijnd, Jaanadhikara (V.18)% 
says: 

It is due to the Maya Sakti of the all-powerful Lord that Maya 
has to function with different knowables and is called knowledge, 
ideas, determination and other epithets. 

To sum up: 

It is one and the same Citi-Sakti which appears in various 
ways in all conditions 

[svara-Pratyabhiyna. Jnanadhikara, 7.1 says:% 

“And this consciousness of object (Pratibha) i.e. the consciousness, 

which shines affected by a succession of a variety of objects 

is nothing but the great Lord, the subject who is essentially 

the eternal unchanging light of consciousness.” IPV III, p.99 


K.C. Pandey’s translation 


Now Ksema explains: The highest Yogin attains the status of 
Lordship (?Svarata) and that of the supreme Bhairava (para- 
bhairavaimata). For this the pre-conditions are as follows: To 
attain czti-Sakti by entering into and securing firm hold on it 
(as mentioned in Siatra 18). After entering into the Citi-Sakti, 
unmilana (blooming, expansion) and nimilana (in-folding, sankoca) 
is to be affected in succession. Everything is of the nature of 
everything in emanation and absorption. Whatever group i.e. 
cakra of natural-consciousness deities (sahaja- samvitti - devata) — 
the non-mayiya group of internal and external sense-organs, 
which goes on forever with projection and withdrawal, the Yogi 
acquires overlordship over them. Vasugupta says (in Spanda 
Kariké I11.19):°° The Spanda-tativa consists of perfect consciousness. 
When one is firmly fixed in it and controls the udbhava(creation, 
emanation) and /aya (absorption) of the puryastaka (the subtle 
body constituted of five Tanmatras, Manas, Buddhiand Ahamkara) 
independently, he renounces his position of the enjoyable object 
(bhojya) and attains the status of an enjoyer (bhokta) and ultimately 
becomes the Lord of the cakra (group of sense-deities). The 
word ‘ekatra’ (in one place) is explained. Everything should 
be deposited into one (fixed) place viz citi-Sakti. (Spanda K1I1.12) 


Ksema explains this: Here ‘ekatra’means the cit being of the 
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nature of uwnmesa, in the state of vibrating Cut. 

The word ‘tasya’ in (Spanda K.III.19) means, according to 
Ksema, ‘Subtle body’ (Puryastaka) by which he individual soul) 
is bound.”’ 

Ksema concludes by quoting his eulogistic verse:*° Not being 
under the control of sense he who has become an independent 
master and who is the supreme ruler—cakravarti of the circle 
of deities governing the senses, and who is served by the group 
of deities presiding over senses, is an indescribable person who 
becomes victorious. 

The word ‘it?’ in the Sutra implies ‘conclusion’. The word 
‘Siva’ in the Sutra means, whatever has been stated in this text 
is Siva, as it has been propagated (prasrta) by Siva. It is not 
different from the real nature of Siva. It is indeed Siva Himself. 

Here ends the text of Pratyabhijna-hrdaya. 
Additional verses by Ksemaraja. 


Ksemaraja’s Concluding Remarks” 


One does not recognize one’s own Ciii (consciousness) which 
is of the nature of Mahesvara and is (as if a) compact of 
complete bliss as he is restricted continuously by all (activities 
or phases) of waking, dream, sleep by the body, Prana, pleasure, 
ete: ; 

But he is spoken of as Siva himself who due to the advice 
tendered here (in this book) discerned in the ocean of nectarine 
spiritual (awareness that the universe is a mass of the foam of 
nectarine awareness on all sides). 

The last verse is the repetition of the opening paragraph of 
this book which mentions for whom the present work is written: 

“To them who for want of discipline of serious study of 
Sastras are not competent to understand Jfvara-Pratyabhijna 
that the Pratyabhina doctrine of Utpalacarya but on whom the 
saktipata (Descent of Sakti) has been conferred by Lord Siva.”!° 


Concluded is this Pratyabhijna-hrdaya colophon: 


This book is by the famous teacher Rajanaka Ksemaraja who 
depends on the lotus-feet of glorious Abhinavagupta—a great 
Saiva teacher. 

May there be auspiciousness to all. 








Chapter 5 


Madhavacarya on Pratyabhijna 
Philosophy 


Madhavacarya who later ascended the pitha of Sankaracarya at 
Srngeri (Karnataka) was the spiritual guide of Harihara and 
Bukka, the founders of Vijayanagar Kingdom. He was a very 
great scholar who richly contributed to Vedanta. He wanted to 
show how his Kevaladvaita view on Vedanta is correct. He reviewed 
(and criticised) the philosophy of different schools current at 
his time including that of Brhaspati (Carvaka), non-Vedic schools 
like Jainism and Vedic schools of Saiva, Vaisnava and Sakta 
persuasion. 

After considering (and evaluating) the Saiva Schools of Nakuliéa 
(Pasupata-darsana) and ‘Saiva dargana i.e. Siddhanta Saivism, 
he reviews [svarddvayavada that is Kashmir Saivism, especially 
its branch called Pratyabhiyna. The title ‘Pratyabhijna-darsana 
which I adopted for the present work, is originally Madhavacarya’s 
title of the review of the Pratyabhijnd doctrine. 

For the sake of authoritative presentation of this doctrine, 
Madhavacarya adopted passages after passages, from Utpala’s 
Isvara-Pratyabhyna and its Vimarsint commentary by Abhinavagupta. 


Pratyabhijaa Darsana 


(A free translation) 

Insentients have no causal capacity. But the previous Saiva (i.e. 
Siddhanta Saiva) schools regard it as a cause. But persons who 
thereby regard it as invalid, accept another philosophical position. 
They proclaim that the creation of the universe is solely due 
to the will of God. They believe that Maheévara has absolute 
sovereignty of will or free will. He can do anything like the 
creation, maintenance etc. of the universe with His free- 
will-power without the help of external material or instruments. 
He need not at all look (with any expectation) to others (for 
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help etc.) (ananya-mukha-preksitua). His identity with individual 
soul is proved both by Agama and self-knowledge (Samvedana). 
MaheS$vara is like a mirror. In that mirror, He shows the reflections 
of all objects. 

The schooi which holds these views is called Pratyabhijna. 
This (path of) Pratyabhina is easy for adoption to all. No internal 
or external exertions like carya, Pranayama etc. are required in 
this school. Such is the nature of the Pratyabhijna School. 


Authoritative Works 

In a Karika', Madhava (acarya) notes the following works which 
are the fundamental treatises on Pratyabhijnd-daréana. They 
are: Utpalacarya’s: (1) Sutra (ISvara-Pratyabhijna-Sitra 1.e. the 
Karikas), (2) Pratyabhijnd Vrtti, (3) Pratyabhijna-Vivrti and 
Abhinavagupta’s, (4) Pratyabhijna-Vimarsini, and (5) Pratyabhijia- 
Vivrti-Vimarsintz. To’us (3) is not extant and hence (5) its 
commentary, is not much useful. It appears Madhava must 
have with him all these five books (MSS). We have already 
discussed this is the Introduction in Chapter 1. 

After stating the sources of this information about Pratyabhind 
Madhava proceeds to delineate what he understood by the 
doctrine of Pratyabhijna. Madhava quotes the first Sitra of 1.P.L- 
[and explains it, quoting verbatim the commentary of Abhinava 
as follows: 


I. After anyhow (inexplicably) realizing my identity with the 
Supreme Lord (MaheSvara), I wish to render service to mankind. 
With this aim in view, I establish Pratyabhijna doctrine as that 
alone is the means (path) of attaining Moksa (literally the most 
valued), Madhava explains practically every word of this verse 
as per Abhi’s commentary: 


Kathancati—The spiritual preceptor is the Supreme Lord incarnate. 
By properly propitiating the lotus-feet of the preceptor, by the 
grace of God. 

Asadya—A—on all sides, completely, thoroughly. 
Sadayitva—‘making him (the disciple) unobstructedly competent 
for self-realization by his own efforts. Thus because of his 
having known the knowable (vidita-vedya) his competence to 
present this Pratyadhijna system for others is shown. If he be 
not so (viz. viditavedya), he would be a sheer impostor. 
Mahesvara—Powerful gods like Visnu, Virifici (Brahma) who 
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have crossed Maya, but are within the sphere of Mahamaya. 
But it is by the sparks of this power that they have attained 
Godhead. His essential nature is perfect Freedom which consists 
of unbroken self-refulgence and self-consciousness (such is 
Mahesvara). 

Dasya—A state of devotee all whose desires (wants) are fulfilled 
by the Lord. Thus ‘dasa’ means one who is competent to receive 
the perfect Will-power of the Lord which is not different from 
Mahesvara. . 

jJana—An ordinary person (lit. anyone who is born). There is 
no restriction regarding the eligibility to enter the path of 
Pratyabhyna. Whosoever realizes the true nature of the self 
attains the highest goal. There is no impediment. 

The great-grand-teacher, Somananda has said in the Siva- 
drsti*: 

“When one gets firm, clear knowledge of Siva’s omnipresence, 

through the means of right knowledge, scriptures or guru’s 

guidance, the instruments of knowledge and meditation become 
perfectly superfluous. For once gold is known as such, are 
instruments necessary to reveal its genuineness? The certainty 
is like the firm belief, as in one’s parents.” 
Janasya: Jana: Ordinary person always troubled by the cycle of 
births and deaths. 
Api: The word shows our identity with God. It precludes any 
other motive except the good of others. 

The good of others can be a real motive because the definition 
of motive applies to it. God had not cursed that only one’s own 
good can become a motive and not that of others. Hence 
Aksapada defined motive as that aiming at which man acts 
(Gautama Sutra 1.1.24). 

Upapadayamt: The preposition—upa—in ‘upakara’ shows 
‘vicinity’, ‘nearness’. [t indicates bringing of men near God. 
Hence, he has called Pratyabhijia ‘the cause of attaining all 
covetables’ (samasta-sampad-samavapti-hetu). The aim here is to 
bring ordinary men nearer the state of the Highest Reality. 
Once that stage is reached all attainable things which flow 
from it are automatically attained just as all precious stones are 
acquired when the mountain of gems, Rohana, is acquired. 
What has remained for which prayer is to be extended? 
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Utpalacarya says:? 

“Those who are rich in the wealth of devotion to the Lord, 
have nothing left to be desired. But those who are lacking it, 
what is the use of coveting other things?” 

The above interpretation is when we take samastavastu as a 
genitive compound. 


Another interpretation 


If we dissolve that compound as Bahuvrihi (attributive compound), 
the means are shown : [That is the recognition of the Highest 
Reality (Pratyabhyna) in which (yasyam), clear consciousness 
(samavaptt) of the essential nature (sampat) of an external and 
internal object both existing and non-existing. Such as ‘blue’ 
(external object), ‘pleasure’ (mental i.e. internal object) etc. 
(samasta) is the cause (hetu) internal—(Based on Dr. K.C. Pandey). 


Samastasya: The attainment of the true self is possible only 
through an investigation of the ultimate source of the knowledge 
of external objects (such as ‘blue’) and internal objects (such 
as ‘pleasure’) which affect so distinctly the consciousness. In 
other words: Mahesvara was (anyhow) forgotten. Pratyabhijnd 
is knowledge of MaheSvara (as facing oneself). 

In practical life, recognition consists of the unification of 
what appeared once with what appeared now, as in the judgement 
“this is the same (man called) Caitra”. It is cognition of the 
object which is directly present. ‘Recognition’ means shining 
(jna-jnana) as facing oneself (abhimukhyena) of what was forgotten. 
Pratiparn implies that it is not that the consciousness of the 
Self has never before been a fact of experience, because it 
always shines. Recognition consists in the unification of experiences 
at the time of the subsequent apprehension of one who was 
known before. 

The knowledge of the Lord as endowed with Supreme Power 
is known through Puranas, Agamas, Siddhanta and inference. 
There is the immediate apprehension of one’s own self as 
being these. Recognition arises through the unification of these 
two experiences that ‘I am that very Lord, I shall establish that 
recognition’. 


Objection 


If the self is essentially of the same nature as that of the Lord, 
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what need ts there to establish the realization of Pratyabhijna. 
Reply: True. The self-being, self-luminous, is ever-shining, but 
due to Maya his light is greatly obstructed and only a part of 
it reaches out. In order to get thorough knowledge of the soul, 
the powers of knowledge and action must be exercised. 


The syllogistic statement about this is as follows: 


(1) The self deserves to be the Lord. 

(11) For he possesses the powers of knowledge and action. 

(111) He who possesses the powers of knowledge and action 

is Isvara to that extent. e.g. a king. 

(iv) The self is the knower and maker of the whole universe. 

(v) Therefore, the self is Igvara. 

Following Mahesvara, the Pratyabhijna-vadins accept the 
five steps of this syllogism of the followers of Nyaya and 
Mayavadins accept it. 

After this introductory discussion, Madhava quotes /svara- 
Pratyabhijna (1.1.1).° It states: “Maheévara is omnipotent and 
omnipresent. He is eternal. What sentient being—man— can 
prove or disprove the Supreme Lord. (He means that if a thing 
is unproved, you can prove or disprove it. But a self-existing 
entity, God, can neither be proved nor disproved).” 


In support of this, Madhava quotes’ (IPI.1.2, 3 and 4) 


“But even though He be seen [is known] all his powers are 
obscured by Maya. Hence they cannot be fully experienced 
or realized. But by the manifestation of these powers of 
knowledge and action of the soul, it helps to bring about 
the recognition of the soul and nothing else.” (IPI12). 


“Similarly the very existence of insentients completely depends 
on the sentients. The powers of knowledge and action are 
the very life of the sentients.” (IPI.1.3) 


“Of these (two) the power of knowledge as also the power 
of action, are self-established. Power when associated with 
the body is perceptible by other limited perceivers. From 
that the presence of the powers of knowledge in others is 
guessed.” (IP.V.1.14) 

Here, ends the Ist Adhtkarana of Jnanadhikara. 


The consciousness, which shines affected by a succession of 
variety of objects (leterally and this consciousness of the object) 
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is nothing but the great Lord (MaheéSvara), the subject. Essentially, 

he is the eternal and unchanging light of consciousness.® 
The great teacher Somananda has said: “SadaSiva knows as 

myself. And I know as Sadasiva.” [vide I.1.4 for further explanation 

of this observation of Somananda]. In concluding the section 

Jranadhikara in Isvara-pratyabhijna (1.8, 10-11)° he Says: 
“Therefore, without the unification of samvids (cognitions), 
no worldly transaction is possible. They are unified because 
of oneness of the light (of consciousness). And that light is 
the one subject. This is established. And that very one subject 
is the Highest Lord, because, he is everfree and because this 
freedom is identical with the independent powers of knowledge 
and action of the playful Lord.” 


Abhinava explains (these Karikas): Without the unification of 
cognitions (samvzids) worldly transactions are impossible. Their 
possibility is a proof of their unification. This is not difficult 
to establish. For the light that illuminates the objects (visaya- 
prakdsa) is spoken of as the light of consciousness. Due to the 
affection of light of consciousness by the objects (and due to 
its extroversion)the light illuminating a nila object (appears) 
different. In reality however light of consciousness, being free 
from the limitation of time, place and form, is the only one. 
That is spoken of as the subject. 

In Siva-Sutra it is stated: “Atman (the self) is Caitanya. Its 
synonyms are: cid-rupatva (being consciousness in form), 
anavacchinna-vimarsatva (whose being Vimaréa or being a doer 
is eternal), ananyon-mukha (having no need to look to others 
for help etc.), svatantrya (full freedom), ananda-ghanaiva (being 
as if a compact of bliss). Knowledge of reality and action is His 
(Atman) Vimarsa. His knowledge is His luminosity, and creation 
of the universe from himself is His action.” 


Utpala in Kriyadhikara section of IP (II. 4.1) says’®: 
“The Lord is of unlimited powers. He makes the objects 
manifest through His will-power. It is this power of action 
in which consists His creativeness.”!° 


In concluding, the Knyadhikara of IP, Uipala says: 
“Thus the Will itself of the Lord who will (has the desire) 
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to appear as (objects such as) jar and cloth etc., which constitute 
the world—which is nothing but an Abhasa—is the cause, 
the agent and the action.”!! 


Abhinava explains: [Madhava does not include this] “Action is the 
strange will of the Lord. He is free. He wills to appear in the 
form of the universe constituted by Abhasas of jar etc. in the 
various stages of their becoming such as creation, existence 
etc. and thousands of their sub-varieties. Hence, the glorious 
Highest Lord alone is the creator of the universe.” 


If this be the case the causal relation is in the sentients. 
Insentients are devoid of any expectation. Hence, the causal 
relation is not applicable to insentients.}2 

In the same way, inasmuch as insentients cannot be a cause 
(dt. if causality is not inherent in the insentients), it is not 
inherent in the sentient who is not /évara (master or Lord). 
In the world, thousands of differences and action are found/ 
seen in the stages of births (creation), maintenance and in 
vikaras (changes). MaheSsvara desires to abide in those forms. 
This free will manifesting itself in these (and such) objects is 
called the creativity of the universe. The instance (example) 
of the creation of the world by sheer will-power is already 
given. 

As Utpala says in IP II.4.10 


“By sheer power of will of the Yogins, even without clay and 
seeds etc., which have permanency and serve their respective 
purposes, come into being.”!® 


Objection 


If clay etc. be the real cause of objects like jar etc. how is it 
possible that jars etc. are created merely by the will-power of 
Yogins. 


Abhinava explains: As a rule objects like jar etc. are not created 
without any material cause (like clay). It is not correct to say 
that a Yogin sees the necessary atoms and brings them together 
by His will-power. Causal laws are not violated even in the 
creation of a Yogin. Thus in the case of a jar, clay, wheel and 
rod, etc. and in that of (human) body cohabitation of man and 
woman and lapse of the necessary long period for the production 
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of the effect will be necessary. 

Thus the creation of jar and body etc. by a Yogin’s 
will-power will be difficult to establish. 

But there is no plan (in Yogin’s creativity by will-power). 
Mahadeva, the sentient Lord of great glory, is perfectly free 
to follow or transgress the laws of Niyati. 

Hence, Vasuguptacarya in paying obeisance to Siva says: “l bow 
to that Siva, who is pralsenor thy, because of Kala. He paints 
the picture of the world on ‘no wail’. (abhittau) without the 
multitude of material causes.”!4 


Objection 


If individual soul (Pratyagatma or Pramatda) is not different from 
the Supreme Lord, how is it that He is related (gets bound in 
samsara) ? 


Utpala replies’: As he is blinded by Maya the subject (individual 
soul, Pramata) is limited by time etc. He thinks that he is 
bound by Karmas and is transmigratory. But when he is made 
to recognise his powers by true knowledge and as he is pure 
cit (consciousness), he is spoken of as liberated. 


Objection 


If it be a fact that there is no difference between ‘the things 
to be measured’, the means of valid knowledge and the Pramata 
(individual soul) what is the difference between the liberated 
soul and the soul in bondage in relation to the objects. 


Utpala replies’®: The liberated one looks upon the common object 
as one with himself (svatmabhedena) as does MaheSvara, the 
great Lord. But the one who is bound sees it (a common 
object) as altogether different from himself. [I may add Abhinava’s 
commentary on this verse: The liberated one thinks: All that 
can be the object of cognition of any being in the universe is 
also of mine and similarly my object of cognition is that of all 
beings in the universe. | 


Doubt 


If the individual soul is inherently the great Lord and if the essential 
nature of the self is ever the same, then there would be no difference 
in its causal efficiency (arthakriya) in the case of its recognition or 
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non-recognition. Pratyabhina is superfluous. For a seed may not be 
recognized. But if its contributory causes of growth (suitable soil, 
water, manure, etc.) are present, the unrecognized seed produces 
the sprout. Why then is such an emphasis on self-recognition? 


the Reply 


You see, the causal efficiency is of two types: (i) External, such 
as the production of the sprout and (ii) Internal, such as causing 
pleasure etc. It is essentially nothing else than the self-consciousness, 
the rest or relaxation of the subject on itself. 

(1) the former undoubtedly does not require recognition 
but the latter, and (2) does stand in need of recognition. 
Here, in this case the causal efficiency lies in the arousal of 
the consciousness: “I am the Highest Lord”. This consciousness 
is characterised by the possession (by the realiser) of both 
higher and lower Siddhis and the glories of the liberated in 
the life. 

In this case, Pratyabhina is absolutely necessary. 


Doubt 


Where do you find that the causal efficiency which is essentially 
rest (visrantt) on the subject, is not seen without Pratyabhijna 
and is co-incidental with the same (recognition)? 


Utpala replies giving a romantic illustration: Before translating 
the verse, the background is narrated for clear understanding 
of the doctrine of Pratyabhyna. On hearing the excellent qualities 
etc. of a young man (hero), passion of love was aroused in a 
young lady. Day and night she intensely desired to see him. 
Her heart got out of control. She began to send him messengers, 
write love letters presenting her lovelorn condition. She became 
slimmer by the pangs of separation. Lo and behold! The hero 
in response to her earnest requests, unexpectedly comes to 
her and stands before her. But she was not able to apprehend 
his distinctive great qualities which attracted her. So he was 
nothing more than an ordinary man to her. Similarly, though 
the Lord of the universe is ever shining within as the very self, 
yet His brilliance (shining) does not fill the heart with bliss 
(Ananda). For the self is not realized to be transcendental and 
preserving the supreme Lordliness which is unchecked by freedom 
of thought and action. Thus the self is (to the ignorant) an 
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ordinary object like a jar etc. 

But in the case of that lovelorn lady, her heart bloomed 
fully like a wonderful bud when her friend or a messenger 
pointed out to her that he is her real object of Love and has 
the exceliences and characteristics that she loved, she got united 
with him and got repeated enjoyment of union and perfect 
rest in the heart. 

Similarly either as a result of one’s preceptor’s guidance or 
recognition of His powers or actions, he immediately, within 
his life time gets final liberation characterised by perfection. 

Thus it is the recognition of the self which gives both the 
higher and lower spiritual power. 


The verse mentioned above may be translated as follows: 

Just as an object of Love, who has been brought to the 
presence of the slim lady by her previous entreaties, cannot 
give her any pleasure, though he may stand before her, so long 
as he is not recognised and therefore not distinguished from 
common man; so the self of all, which is the Lord of the world, 
cannot manifest its true glory so long as its essential nature is 
not recognised.’ 

Hence the means of recognition has been dealt with—Pandey 


Teachers like Abhinavagupta and others have explained this 
theory in detatls. We (Madhava) did not discuss in details as 
we have to make a brief statement of the doctrine. 





Chapter 6 


Epilogue 


We have seen that Pratyabhijna is a path to Siva—realization 
or Moksa. So were Upayas—Samhbhava, Sakta and Anava— 
enunciated in the Siva Sitra by Vasugupta. Somananda, a 
disciple of Vasugupta, studied ancient scriptures and came to 
the conclusion that Sivahood is a very exalted state of mind. 
It is rather a psychological process which leads one to the 
highest spiritual status. If that be the case, what is the propriety 
of external physical exertions involved in Yogic exercises like 
Pranayama, Bandha etc. Some methods which calm down the 
mind and help concentration or developing deep conviction 
of one’s being Siva Himself, will be easier to ordinary householders 
while carrying out their worldly responsibilities. It was a 
revolutionary departure from the Upayas advised by his teacher 
Vasugupta. 

It was, however, left to Somananda’s disciple Utpaladeva to 
formulate it systematically in [svara-Pratyabhijna. He declares 
his path as ‘easy and new’. 


sughata esa margo navo 


But the pathway was not altogether ‘new’. Maybe for emphasizing 
the authenticity of Pratyabhijna as a path to Moksa, Utpala quotes 
the authority of his great-grand-teacher’s work Sivadrsti. Utpala’s 
disciple, the colossal polymath Abhinavagupta brought out the 
full significance of the doctrine though he assumed the low 
profile as a commentator of [svara-Pratyabhijna. 

Curiously enough, Ksemaraja, an eminent disciple of Abhinava, 
adopted a catholicity of outlook and regarded the fundamental 
doctrines of rival schools of philosophy such as Carvakas, Naiyayikas, 
Bauddhas, Vedantins ef al as various actor-like ‘parts’ assumed 
by the soul (P.H. Sutra 8). In advising paths to Sivahood or 
Moksa, he does not limit himself to the paths prescribed in 
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Pratyabhijna but includes the non-Pratyabhijna methods! also, 
as they too have the authority of sacred traditions (amnayikatuat). 


Paths to Sivaheod 


Dissolution of Vikalpas 

Our mind is never calm and quiet. It is always ruffled with 
different thoughts, ideas, perceptions, fancies etc. These movements 
disturbing the peace or quiet condition of the mind are called 
Vikalpas. They present obstacles while concentrating the mind 
on Siva. 


1. Vikalpa-Ksaya 

For controlling Vikalpas, Ksema advises to meditate on the five 
actions (Parcakrtyas) of Siva and of Jiva’s doing the same in 
his own way. Ksema, on P.H. Sitra 10 says: “Those who ponder 
over the five-fold activity of the Lord become liberated in this 
very life”? (as they experience gradually their identity with 
Siva). Abhinava on IP.IV 1. 11 explains a procedure of Vikalpa- 
ksaya. But it is rather Yogic. 

At first one should concentrate one’s attention on an external 
object. Gradually he should try to meditate to himself that ‘the 
external object or the world is I myself — nothing is different 
from me.’ Thus one’s identity with the world at large gradually 
gets established’. 

He however advises further to practice Sambhavi Mudra in 
which one has to keep one’s eyes wide open without winking, 
but the mind is concentrated within. By the practice of this 
Mudra and by the ‘world assimilating’ meditation, Vikalpas get 
dissolved and Parama Siva is realized and one attains Moksa 
while alive. 

As Vasugupta says; “With the subsidence of mutual agitation, 
Divinity emerges (Spandakarika 1.9). Ksema gives topmost priority 
to this Pratyabhijia method of attaining Sivahood”. 

This method resembles Vipasyanad to some extent. 


2. Soham 

Utpala and Abhinava were aware of the impossibility of complete 

elimination of Vikalpas. They advised another procedure: 
One should try to get the following consciousness firmly 

established. “I am not different from the Supreme Self. That 
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transcendental Being I am, and He is I”. Ail Vikalpas are my 
creation, my own glory, my power of freedom.”* 

When this consciousness becomes firmly established, man 
becomes liberated immediately during his life-time, even though 
Vikalpas are not completely dissolved. 

This method is similar to the Vedantic method of meditation: 
“ft am definitely Siva, consciousness and bliss incarnate.” 

Ksema has given some other methods — some Yogic, some esoteric. 
It is with the help of books on Yoga that I tried to explain them in 
my translation and notes. Readers are advised not to practice them 
unless under the guidance of a competent guru. 


The following are the additional methods given by Ksema 
in P.H. in Sutra 17: 


(1) Development of the Madhya (Susumna Nadi). 

(2) Sankoca and Vikasa (contraction and development) of 
Sakti. 

(3) Cutting of Vahas (a special method of Pranayama). 

(4) Practice of noting or concentrating on the extreme 


(starting) points of inhalation and exhalation (dadyanta- 
kott-nibhalana). 


The ultimate aim is to secure concentration of mind on 
Parama Siva and realize one’s identity with Him through 
Recognition. Maybe by Siva-realization one could feel (or 
experience) that the universe is a part of one’s own self and 
vice-versa. What is the positive gain (not in material wealth) 
from psychological point of view? Ksema in the last Sitra of 
Pratybhijna-Hrdayam 20 enumerates: gain as essence of Cit 
(consciousness) and bliss, power over all Mantras, Lordship 
over the deities who create and dissolve the universe as a result 
of Samadhilabha. It is a stage of liberation from Samsara during 
one’s life-time, attainment of infinite power and bliss both 
during Samadhi and Post-Samadhi period. 

What more can an aspirant for Moksa expect? And it is to 
an ordinary person (untrained in disciplines of Nyaya etc.) to 
whom Pratyabhijna is addressed. 


Relevance of Pratyabhijna today 


The Pratyabhyna ideal of Siva-realization and the practice of 
Vikalpa-ksaya and a sort of hypnotizing oneself in Sivahood may 
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be all right in the care of those who have taken to spiritual 
path. 

Materialism, atheism, scepticism and agnosticism shall continue 
to dominate human mind as they do it today. Indulgence in 
externalities, sensuous objects, in physical pleasure shall continue 
to drive people to cut-throat competition resulting in mental 
tensions, psycho-somatic troubles, heart disease and the like. 
Drugs or Psychiatry cannot provide effective remedies on these 
sufferings. Pratyabhijna philosophy and practices are based on 
psychology and as such will be found to be a soothing factor 
if not a panacea to the suffering humanity. 

Pratyabhynd declares that every human being is essentially 
Supreme Siva, No Maya or Fate can obstruct your way to Siva- 
recognition and ultimate absorption into Parama Siva. This 
declaration kindles strong hope in all — especially the down- 
trodden and unfortunate people. It is a sort of elixir to negative 
thinkers who torment themselves with imaginary fears. 

It is true that the pathways to Siva-realization are primarily 
meant for people who have taken to Spiritual way of life. But 
Somananda and disciples have prescribed these for householders 
who will find Yoga and Vasugupta’s Upayas as incompatible 
with their domestic responsibilities. Hence these practices will 
certainly prove useful even to ambitious, successful careerists 
who suffer from insomnia and allied ailments. The practice 
prescribed is simple. Vikalpa-ksaya is similar to Vipasyana which 
has now become so popular. Self-identification with Siva is the 
age-old practice among Vedantins whose japa is ‘I am He’ 
(so’ham). No guru except one’s own self is required for these 
practices. Those who practice these regularly will find that 
they have improved in their efficiency in their professions, 
vocations and even social and home life. Pratyabhijna echoes 
Krsna’s words: “Meditate on me and fight”. 


= 


Notes 


Introduction 


This is corroborated by Varadaraja, the commentator on Vasugupta’s 


Siva Sutra. In the introductory verse of his Vartika (commentary) on 
Siva Sitra, he says: 


amateafefa: fageatferart a-at: | 

Stared vilacdts shery, areHar-Prrae: 11 —feg. afia 
Kalhana records: 

feat area, Stes. spate: i—tsiaifieit 1. 178 


Thus we find Puranic statements like the following 
(i) Gel Fant Vat IARI 47.247 
(ii) Tal @acaqan Fay yreqdseqa |—tH-<e-tanave 151.21 


The present belief that Sankara lived in the 8th century a.p. is based 
on an unauthenticated MS. discovered by K.B. Pathak at Belgaum in the 
nineteenth century. But now the date deserves reconsideration as 
Bhavaviveka, a Buddhist Philosopher (490-500 a.p.) quotes as Purvapaksa 
Karikas from Gaudapada’s Mandikya Karikas. That means we must locate 
Gaudapada earlier than Bhavaviveka as he found Gaudapada an important 
author deserving refutation. This implies that Gaudapada must have 
lived by circa 500 a.v. 

Sankara was the disciple of Govinda Yati, the disciple of Gaudapada. 
Now if we presume that a generation means a period of 30 years, Sankara 
is removed from Gaudapada by two generations that is about 60 years. 
Thus Sankara must be located in the 6th century A.D. 


Chapter 1 


Teachers of the Pratyabhijna Doctrine 
Sankara mentions this number in the stotra Saundarya-Lahari as follows: 


wealtag. art (=fera:) ‘Sa-axrrfuarfeas 

Waste tees-ayeral (Sagara) AT 

fasta’ scarerad:..... ARIAT (Aa: ) 

wat aqya sfafsayiay: Ga: ae ‘3H 

weiyfa tefa frend we afi aq afer 

sTearay yar’ sfai—aas, fragavenat 

This inscribed slab is untraceable 

Kallata in concluding his commentary on Spanda Karika, confirms that 
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Vasugupta is the author of the Karika and he is only a commentator. 
States Kallata: 

ga Ferea-frt wew-caciufeen feragqa-feet: | 

Teagd Ue aQye-we: AtHee: da yeaa 

Sivadrsti VII. 112-113 

Durvasas named his mental son ‘Tryarnbaka’ after the cave, his birthplace 


BS HAA HANA FAI op. cit., VIL. 118 

op. cit., VII. 119-120 

gqae wa anit 7a: | Isvara-Pratyabhijiia-Vimaréini IV. 1-16 
ufrmfedtarad, (views expressed in Rra¢fe ) 

wana RrearaHz | 

4 wages frat arent feat statis werd: | —Sivadrsti, VII.105-106 
These are the benedictory verses: 

STG, STAGE: TATA | 

faa: tig faa As: Wee aa HI 

seta waaay car fefafae fay: | 

aPeqeesl-Vat: vere gHe-fHa: fra: 1 —Sivadrsti I. 1-2 
waged W ae Feanfe aeaaray | 

qa WRI A wast we fe Awe 1 op. cit., 1. 2 

an vaya wrafeeaeqa | 

rae aia, 4 TA: BM WO ee op. cit., II 88 

We fe whe: fe ad ateqe a ute) 

wat: Taree frat 4 afr WALI! op. cit., II, 5-6 
7 rere yerR et aR er ya aq... 

Ta PaTSRY sate viestay | 

fasta Raa... op. cit., WI. 7-17 

op. cit., III. 21-28 


op. cit., III. 36-39 
Utpala, the commentator, explains verse 96-97: 


Paes Ce-Fiel-eaaterang a Ie: 

Ug facweafiarat vefeiay | 
Tee I Tarasa ye-faat us 
Tr FT i) weaeate fra saafia- 
Sq I—SeT on VV. 3-5 

cone tate we dart anafeemy 

RENT Waa se Si asa 

TA, PRATT WTA: 11 op. cit., IV. 129-193 
Tawa: CAAA sa: waa: fee: ) 
TI Hel aft Seras Bere 
derarcsa afta 8 at afa Aereqatii 1064 
agued ween Foe aeeq 1084 
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20. 


Diks 


Ze. 


23. 


24. 


25. 


26. 
a 


rae 


29. 


wa way way adars oqafead | 

aa wand aa fraed frefaryi 110 op. cit., V. 105-110 

awe ya: aetaaaca: | —weahianeca Fa 8 

“The positions taken by all schools of philosophy are the various roles 
of the Atman or consciousness” 

Later writers like Utpala and others have freely quoted many verses 
from this chapter. For example: 


aera Gaul fe waa AM T+! 

Tha VAM Wee a WeRaTeaa: | 5 Il 

are Praca wate frre TSTeaA: | 

ai Aha gate wearasfrari 6 1 
feraistaitd HAtetel WAS UX AML VII. 89 A 
wate: frarent saat fear | 

aise fra: agaisfes ey geqfea: Wi 91 VI 
fetifee Yisraisfee wer ysifa at feera: | 

yaa: Us ys sfa wa fea feera: i) VI. 94 
ferat stat Prat sitee Ferety FeTaaTSA: I! VII. 99 
fara: wat fra: ae foalsfet Seoness: Il VII. 100 
qe ¢:a fase a feadisé aes: fea: 
ufanfertarad, adhe RrareqsAil VIL. 105 

sta wfuanety viawty faa 
wrefed Ae ean( fa+ A) ea LAAT | 
gefrmacds wre wen fara 

yafa fanaa Bayragd Bd: i VI. 106 
acartae fated Fal WHC FAH | VII. 1229 
wise stay waadste acat tev via 


Utpaladeva, the disciple of Somananda, has adopted this concept of 
Siva in toto in Isvara- -pratyabhina 


qe ws anit aati IPV IV. 1-16 

WreaTacae ead SSAA | 

garreafata sere seofea i IPV IV.18 

qa qfafdgtacttatgedieas fannie | 

yaru-faau-wapfata west weafyarn: | —adesadue-yefiarests 
Abhinava wrote commentaries both on Utpala’s Vrtti on his work /svara- 
pratyabhijna. It was a short work and hence is called @tal(laghvi) fanferat 
The Vivurtz was a bigger work and is mentioned in the above work as 
aed. 

In explaining ATH in IP. I. 1-1, Abhinava remarks: “The writer of the 


Vrtit (i.e. Utpala) did not explain this as his object was simply to express 
the implication of the Vritz” 


(safe 4 aren ghapa (sce) A A Ha: | arerferrenarg | gad adqa- 
da-frés faaias Sra) —8. ¥. a. IP. 39 
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Abhinava proudly mentions his father as follows: 


qe (ATeTRS) areas: Gansta wt yfas: | 
Waraeasat ASST: I 

4 PAM ASMY aL 

meat Waeiped TH fet: i darcy sn. 37 

K. C. Pandey. Abhinavagupta pp. 10-11 

op. cit. pp. 22-23. For contents of his works see pp. 24-67 


pia: Tava] AerareaRratad - sire afraae- 
Wan -sifar: strat wearrarearacter | 
K. C. Pandey, Abhinavagupta p. 156 


Chapter 2 


aa (Pree) TAgI-A - ATA - HRA - SS ATTA, Forfa ery | 
— dares 1. 45 

aed WZ a RIE TRA wyeATE | —aareite 1. 20 

fae vals we —Toifa-faam p. 62 

For a list see Abhinavagupta (An Historical 

and Philosophical Study.—K.C. Pandey) pp. 77-87 

For details: G.V. Tagare—Spanda Karika (Marathi) 


erat a fateaq ae uta a fafae woe 

aq, sracaha ae urad | Wenrei-eaed arfa- 

fread, afatead ga sf we saada 

aT syeqaiaa Fafa 8.9. pp. 256-257 

stad, Tae WA: faait-faarn—qarae- 

Wa-Vasimarey watauta ferarfe-awar- 

afacateta epee, Aq sae fafaq me a med ar. 

are gq Waravers: wa seed aM-dfass-aea: coef 
wearya-eea AaA.3 

ate frittata, aaa wea versa —aq-seratra p. 2 

statanre sfa TaepeoTy | Op: City p. 2 

fara ara fase, faagerra, fag- 

dew @ aphraré sft faepwerq op. cit., p. 1-2 

Rafhen fata wad fravgiiaensfuen fae: 

som faafafsed: | YE... pp. 46-47 

4 fea: wiated, 3 wipedtfatfact | 

wie wrerade: wa wig + avdd —fraefe 3.9.3 

aq aaleatsee: MST WETRH: | 

a geddined featoearracq —atn, caBifere. (atic 24) 

fate: ease wa are vararfear| 

Taney deed crareaa: 1) — Eafe 1. 5-13 
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1D: 


16. 
Vi: 
18. 


19. 


20. 


21. 


pes 


23: 
24. 


26. 


27: 


28. 


29, 


Qa Vas A Was:, Werada Waa 

Tadd a WaReareda, 7a We fafa 
aed ofa <aaa: Ta Ware: | —daan, safes 1, p. 6 
Tas YR -TAAMT | 

Taras aT hes TA SSTVETeT Hfaera: | —eufa I. 5-13 
Arias Aad, AATAAT TTT Il 

a afer aed fefeay Ferhat fart wat: | 

am wrafesta aueaa warad i —feragfe 1. 44-45 
Utpalacarya explains: aaa Waa 

means Weafeesmrada faxed aqad! Thereby 
Vedantic Mayavada is refuted 

facta fe data: Teratresrarne ate: | 

arta Freareraedsndt yearend i! —gufa i. 5-7 
scafa-feafa-den -facra-featreneory | 

saqiget ta yootdfarrai| —werada (veut) 9 (ait) 3 


These acts of Siva are meant for conferring 
grace on beings 


QVaA UA, Wea: |... WATE: 

fatran: d wed Wea: 1 — TRAE (41.4.) 

Fare: Tatras wera: oitatfa: | 

UM-ASeare WS «| —HAReS, ASAHI pp. 31-32 

qal caccaattaqweradaed afe: adyatal 

wafd deal dal wfokfa cafead | —Aeanm<, ATA p. 40 
This unmukhata or -Vimarsa is called Iksana 

in Chandogya Upa. (6.2. 1-3): Wea Ba Fan sateaAarfedtay...ceaa. 
See WS | 

Para Pravesika, p. 6 

We faded ad: aa aearspadd The Commentator 

Rama Tirtha clarifies that these Tattvas are in 

Saivagama —Ud Yefaeracats sara wash 

But he differs in details as follows: 

5 Mahabhitas+5 Pranast+14 sense-organs (=24) 

Mahat, Kala, Pradhana, Maya, Vidya 

Purusa [=6] and Bindu, Nada, Sakti, Siva, Santa, Atita [=6]Thus 24+6+6=36. 
This classification is based on Jaidev 

Singh’s Intro. to Pratyabhijna-hrdayam 

qed: Fseaasfaahe Wid BEA 

were Ww eTX: Gan: Ramage Ta: 1 —uefagieraieaihtat V.1 
a mM wfaastraiq: frat Baarheatt | 

sora wea ur eat fagat: yfarad i 

aifeifasata quoted in the commentary gaa on Feast. 
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39: 
40. 


41.A 


41.B 


42-43. 


44, 


45. 
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ae See tres Ufopettad: WA ae | 
yan-ere Waeorode, sufsedeacar il —arareferat pp. 6.7 
aaa WawtHat Perfaasa —feasfE 2.9 
aa weiferdama-Paraeraar ‘ge’ 
AMT APS, FOMTIAY, aaa wfaa: 
TERR: aetafarentan [ afet+stafato ] cam Hierfracad sqaetiea: 
aq, frat YeonfA | —Rajanaka’s commentary on Fefayqeseale (HHT) 3 
Palade Seas swoled-sepeeamad faa! —we-3. 39-33 
Rata SHeSsea Arsene areH faa UTA! —Ibid 
SA FIAT EPSTAMMARL AASSS HH: | 

Wath AMA in fea on. 
fad ward way yan fafaerttadt ora: 1 —vefierdete 4 
TITS explains VF HAA faa ---s1Hy 
aa CHCTAMAA, AAMTRISH: | ARATE 
shratcand, Geltraraean afetaaaisarg 
garraca scararfa gs: | 
gant afew fata: werfkra: | —ueretemt p. 42 
mead geo ‘aefhes! sft wayagenges a faasi:) —aE. 3 
aeteratetrta: Wefan! —wreetrat p. 7 
aamivawvaa, aefaensefae feat: | —ey. mm. 1. 3 
ara fateqftetsierendy waersitag | 
Commentator 
—aePrate AAT 8 
Tents explains wa-da Pra-fes-yarrs-anig- 
wet warTaesy afl wsduaty fafa afsta 
FIaTea a<tadtl!t This view is endorsed by Abhinavagupta in 
aaa pp. 77-78 
a-Taeyy way Yaya AAT! Abhinava says 
ToS A AA AA wfaa: | —aTAK pp. 77-79 
a, aaadaaea: defan afer | 
fatacHakay Haat oietd wel ATA I 


Frerafcqoteter: afacereta ufetirar q at 

Wy (srt Tay Waa aya: i 10 

a freasea ulate fudteqgers | 

trad: User aon Ta areas | | 

WSS Casares Vat: MaHraenfert wai 

papeaaan famy faaayfrafa: 11 —ve Sieedete: pp. 6-8 
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52. 


3o. 
54. 
oo. 
D6. 


BT. 


58. 


59. 


60. 


61. 
62. 


63. 
64. 


65. 


66. 
67. 


68. 
69. 


greene aftfaarae sepa — VE. 
TTatayrnaea WHfiray| —Usits on vefawd-dele-aHiits 13 
Wid, AFA: HUT] —TTaTa RAT p. 10 
gimme aro Pfs: | —spat-wergi-tariret Karika 27 
also Wa Gfertaqararraget | ABA on g. VW. fa. pp. 21-22 
frraqaiet faacaufafaaurot gfe: a4, weardfetat p. 10 
wricaaen fuss ara gfe —yefawe-dele-aritay 15 
On this Rajanaka remarks Gragfoontaat 
arfarta aueqqaraaon ats: | 
Sea AA 4A AAA gaya —uargafea p. 10 
aan faa eueqeted: west Ae TL FAA! aaa p. 5 
waa aera eae: cata faqoufai darcite 8. 382 
SatworamMeess Aes GIST | 
VTTeeTaTae ATS ARATE | 
WTgGeaeaaya AaAfaxa yifaaty: | —aareitHeray 6.56 
RRR aq arara: WRaifda: | —aarete 1-56 
SAVMARAAA TATS TAA I 
Feud Wa: Arse aaty: || —dareits 1.905 
ed (83) feang fifea—serraahenita fat | 
pefantta-waR wenst (=va) fastest fared) —dar p. 34 
SK. Chaya of the above: 
wat AATa faa: seta oftsraa: | 
faarant farcomt watsfa wee! —¢ ¥ IV-1.12 
SK. Chaya of 59 
ae frarat facia afk sft faud 
pay (=prat) | Serta faast-yar: yar-frormed fat 1 
fared eta wAtacageq| —gufa Iv. 1-11 
aTaTel ea ate fe: Faaarstgatsta: | 
wa a wend qa waeeay Mra! 
cada fereaafagta arom | 
atad araesa: afta} Wels | 
aM-aqu-dyaa cen de alia! —dareite I. 80. 
alee Wert sat: wifats cer fea 
Tataa GF ST sta Beqy—aqeyq—Tl ayy | 
Whatises catraey act urafaftae: 11 —dareitae VIII. 70 
sa sieifadaritsa fader getfea: | —doreit VIII. 73 
ATTA Wasda Ta, 7 AVA, 7 ACA AAA 
aaay gud at ma: aeta are faqud af ari 

—o Il. 23, HUSH Il. 2:3. 
SAMARIA CG UAASM, Waa wei: | —dareila 1. 205 
aera A asta, delet AAT | 
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auniat a frdd adaa fracaa: | —fyraqhe 3.6 

Utpala explains: AgMacaael A a Gant ay Sed | 

ofa feadt sarrect a-aatait 

Utpala on feragfe 3.70: frateydifaa Arai: | Temata Ae: | 
aie fe ama tara caeuyas fe a! 

waed ses: fad... | —darcite 1. 156 

wa fraercan faaa Sturd<: aa 

aaate Were | —WatA on Tae V. 50 

Tareaa AA ase Taveras afaeara: 1) —eufa [.5.13] 

fafa: werausiic wrap tacatfact | 

ITS ead WIT: | 

Gepen, Aeram, seater fagtractt | 

Sar Uda Wan ea WBA: 11 —s V. 1.5. 13-14 

wee seats: var-fangicn afarcaura: 

Ta Wa A aes SRT TATAMNTAT- Wager, ata -qearfewta- 
euaa a smaitmast afaraaar 

sq WeuMotena Bafana fanaa - 

afeagl Warm sft sa tare : Wife: | —zufa Introduction 
adufart ogi aroraife Faanfaatt 

wfa fauna a uret adorefa a 

fanaa -mRAaa-aae_ Sed, fase 

saat a waist a farmers wre 13 —aeeferaritay 12-13 
facta fe taisa: feafafhesrarne afe: 1 

ara faemeraead Warraqi! —By. 1. 5-7 


Chapter 3 


gae wa amt aati —y. ¥. IV. 1. 16 

Prisran, wieetafa ga areata ae 

feranrnenet daq a fave frre | 
SIG HY-We Ua eas SAT | 

qead ae weafraracnaffae iis y. 2.9 
PRITTSTT= RATATAT: STATS Tt 

Prarie Uae frase fares) — ents 
adareand aa pate queers | 

a assay FY Caren tergqauarfet 11 —¥y. Intro. V. 6 
eareaht-rarageary Garey resty a — ae 
Hufaqerared Ae aey 

TS TASTIER | 
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ASA TA, 
Tareas rTaeanfs 11 —Ea. VI, p. 18 
5. wef spares aeiferera taahaataadt 
makranfseata wears, A I AA VAT: 
Geann: mista fadeta | op. cit., pp. 20-21 
6. ae wae weg wee [yfa+ scary] 
aan cree veafian-fafaaa 115 11 —IPV p. 15 
7. dad ae cain vd aenfiefaay gia <a: | —IPV p. 29 
aafuped Tea: vadd aq Wars 
9. It is a clever use of SY and SY with Vary in 
waeraseayent faqs s4-aiaa | 
waa a afar fea sy-ataay | 
10. Dr. Pandey’s translation of the verse GWHeiaq- 
arate 
11. Dr. Pandey’s translation of the verse 
yarracfastaresiat fe atid: | 
sara Ga fafa: wattentatec: | 
rade Werttacats atl —IPV I. p. 35 
12. Wa-WaAN-SwqaeyMA wat! —IPV. I. p. 36 
Abhinava defines Jetta as follows: 
Wear A - Wd- WAS aa aHT, 
@ war aw aa: (name of a person) sta Waders safari agit 
BA... Tat SP START 
ow ade wReataraat vicsfeorata a wearsat! 
—IPV pp. 36.37 
13.A Prose order of the verse quote in note 4: 
Wea Ce THEM Gece Heifacrara, 
wae Hafad. acess, ATaTa, WIA, 
SISK PHASING ASAIN SST 
ade VARTA gael sera, STA sft IPV. p. 44 
13. SAR-Wa-GUR-WSA SS WAI 
Sarg wea a MAR: Heer feral —IPV. p. 47 
14. wayarista at gat wagon feqd a4 cai 
FAMSTIRATaT, SAMGIASSE — op. cit., p. 47 
* adit aft carerafefas Ae at | 
strstr fase at fats at faceta w:1 —IP. 1. 1 
** a aq ad-werat ag-edeaal: ead fafa! —IPV p. 50 
15. a fe vast afacafadt td ward | —arencHrd op. cit, p. 5! 
16. dene fasafiad ae mika Jets 
ara. Faufaant arta varnd fessor: | 
aerate via VaR Ua, sae ayer: 
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20.A 


Zi: 
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Peis 


24. 


Pets 


26. 
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Pratyabhina Philosophy 


yar a frac faesceanaead, segH- 

Yaa GT VHA, afar AES 

Wratacast BeVAMar| —IPV. I. pp. 52-53 

aayecacatral Ua fe fHearl op. cit., p. 54 

waea Ae ad Gq safes THs 

Wgcad-Hd AYR: | 6p: Cit, “pi-5S 

To SST Carseat qe year -T 

fetoadq aula eg at wafaey: Wart Fal op. cit., p. 55 

It is a clever argument. If the Self as conceived by Ajadadtma-vadin (one 
who believes that the Self is sentient) appears as new, it would mean 
that it did not shine before and was insentient. If the soul does not it 


is insentient and cannot prove or disprove MaheSsvara. Therefore the 
light of the external object is non-different from the light of the self. 


The self is nothing but light. He is eternal and self-luminous. —Op. cit. 
pp. 55-58 

far Hieametary ge saree | 

Wea Warwaeyvad 11 IPI. Qnd Karika 

qa WeeeyaRy @ aq, agwaaty wad 

va fagearay, 4 ¢ afm feteaqi op. cit, p. 59 

am fe SSAA Wasi vitae | 

aM fea a Yar stadt sitet Waa IPL. 4th Karika 

at ae aa aad salfad fayyad aq aad 

am Hfeil IPV. I p. 62 

far al- Atay - AAT A- Fea - Fea TCTARaA: | 

wea: aval MaRSAH Aa Fat: tl —IP. I. 2-1 

sitar fe setter Feu: wer vader... 

Area-thfeaterd wageenrda sayfa 

uafirect ofa....a¢a stare: wa dus sf 

aia, Ware-sfastas sitet a saad aa 

artery, at fe wraifa a wife a a sitafa-scqea | 

wed VAT Batwa gat eft STaETeI: | op. cit., pp. 66-68 
at arafa art mata a aafa gad ug, 

Te WIs-Hea waua-faes aa: 

aT 4 fawn art hat a - fa fargr yeaa op. cit., p. 68 
wa we waa: fas, fear arafaa aati 

WII TIAA ll Ip. 1. 1-5 

qa sant feanmih: aaata taa: fag wa- 

TaRn...a a TeERkie-afeaa Aaa wa wana 

saeacere:...a ae feared aad A Aq: std 

faa: waget: words: UH: wa @ a wa afer IPV pp. 74-76 


? 
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59. 
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41, 
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Wet Versa aft Aq GW META! 

Pawar aye (afa+ae), @ at afa sere 

Aad: SAM WAST Werke: | —ahre-feraghe 

THSTA SSM: | SI Bf SHA: BA egFaq 

SacaeMaa: TeHd:, Tad fase Sal uaraea 

a Sey Way aeTs!| —IPV. pp. 78-79 

say SS: 1 SIR afaad Bra, sasfa were Hed wa eae 
sare weafayat cate: 441 —IPV. p. 79 


srraranafed Fae yer | 

SHA a: yaad Waa GT Hq: Pra —s. y. far. 209 
vata Wa Ua WEA: | 

fazed safefaerarsrmta fea: i —?. W. IV. 1-1 

g. Ufa Il p. 282 


aA AGS Agente | 

seme AHA AL —¥. W. Iv. 1-2 

a raeuktaraaisaa: YAR Ad: | 

aa gel feat arnt g:a@qarae: i —¥. vy. IV. 1-3 
carTeecy way ug fea a an 

madd a Wa Gen: Aes Wea: i —¥. y. Iv. 1-4 
defeat: waa: wiaded Arofeyad | 

Wa WAT HUM Haea- TAAL — E,W. IV. 1-5 
Garrat: frat Gepedeuratsfa at Veit: | 

care axel gra ihe Gracstqai —F. y. Iv. 1-6 
qarada-—' 3’ fearadcay, seis wa, 7a 

aa: Ua eft Aad sft wa: | —weHtas, ¥. y. fa. p. 289 
afy wee: aie, Ue: BW Wa Aeay, aaa: 


 -AA:, Gea TH: —B. VW. fa. p. 291 


Asmamfahet Ways: Wat: | 

@ fafa fafuena aut faaraufaa: i —¥ y. Iv. 1-7 
K.C. Pandey— IPV. II]. pm 224 

a oq fuser: Waea:(A-F-a) Ween: | 
dafefafrsaahy: Festenfenrst i IP. Iv. 1-8 
dara... eefansifavatureat sat: 1 IPV. II p. 295 
Tara Bete aa | 

Saag AAAMAIA DAI: I 9 tl 

Tafa aR YTATaCT ATTRA | 

fancies dacattafasraray il 10 il IP. IV. 9-10 
MIR Sst TM: Bt: FWA A GA | 
fancrentarel Hat aay Ml IP. IV. 1-11 
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sae eal afedfe: fafaatstaatsia: | 

wa a wea Har, wdeerg UTA I 

uae fueraen wisest vata det atsta 
WIR We serhrainatefaaed Faq ATE 
AAS Aad: HUIS | IPV. Il. p. 302 

gat aura fava: seta cited: | 

fasrert fascomi vatsft wes IP. IV. 1-12 
AA BURT Wat: TaRaAeA WRT | 

Hea aM aE: Yatesatead il IP. IV. 1-13 
TaN ARNIS aaa aaa: | 

fra: Faerae-aa: Temenfaae: il IP. IV. 1-14 
USHA Ge, A-THa WaT! 
arate, ea Ufa a HUifa An IP. IV. 1-15 
gta Vafedt Ha qe wa ari Aat 

reread = frackmea aa 

dea freed Fe Yad-H areal 

fasres foraarearatasrarfarifareeata il IP. IV. 1-16 
ananassae: feaatsarra 

ari araaar wanted 7 Ti aa 

apes aarataatm: carafe fadant 

jarea fasasrara afed aeveafuaitfear i IP. IV. 1-17 
WAC | 
sarpeafstageresraaited il IP. TV. 1-18 
AIA-FAIN-Fe-ara Gerara: 
TATE aTa a: FART | 

WA Vases A Tey 

qaaadatas asifad eats=: | 

araraataa fadaq usaifeseta | 

aa ates fee aman yasfer at vartafai 

ofa areal crercafarfaarna avgent taal 
amrerarafsrenrperactad- faa ameretartaren 
acaqeaesetean: | ware sactargeaf yar i 


Chapter 4 


ee 4 THA sHadterrah eressh a: | 

farra ared-aes acaarei ea: fara 
wfaaare: Wag gacreafusitwes-aed Ware Satter | 
— FcalMn-Fea p. 46 
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Lk. 


13) 


14, 


15. 


16. 


Py. 


19. 


20. 
Bil. 


22. 


wer Gar Waly, Wied 
Tey sree veafuafefarrt [add] 
—an-yeafran-faart 
Intro. Verse 5 
aaareg Adl el Harts qrefar | 
q aIssaaha ¢ Tara VaTgT acai i —guta. Vv. 6 
saat faded ats=ateeste | 
anodes fe aed yeisfery at warftfai —eufa. U, p. 317 
wmaaratryd an -WeafaTA ee: | 
anuicfuad an: Panfaaaa | —Y. 8. Wer V. 2 


qa warden WS HA SUI Gal- 
Wad Hepa FT ayoreq se! —Y. &. p. 46 
SEITACH SI ATH VA A: | 


Teac dad dace verfead —darcls 3-900 
qarren fast: | —TAaK I. P. 6 
Bava 4 wes: 2. Aa Vern fafoag 
atfea sfa tacea: | —Ibid 

fans am faaranu, faavernrs, faadecom, 
spfamrefata faepwry | —arareateit pp. 1-2 
afe fafdust: <iq seiiantt ea Varia! —Ibid 
fafa: x<aaon faafafeea: 1 —o. & &, 

gat:wadt: wet: Cagis warfare 

ay a faasfeo —éufa 15.15 on Page 267 
coed a fafraeacd, wa fefoagua aq 
ajacrata aera | —gufa 1. 256-57 

aan 4 vatada dafHarg warraay | 

—yfa. 238-59 

also @I SHCA, ASA etc in SW. I. 514 

sfa cama-Preatfan-uitgeien gay gcae- 

aaa Wid! —W.%. (A) (page) 47 

com cata faaqaiteafai —v.% 2 

SIG: VHS AACA SH! —W.-F. 2-52 
GAM SAS WUE HAe | —V.z. 3 

Vide Supra the evolution of the universe (faa). Siva manifests himself 
in all the 36 Tattvas 

wad ysfeae: aia faartacn: | —9.%. 3-53 
refs; 7g aed: Sed fefaq we a wes al, 
aifa q stacnfravers wd eed aafaraed: TPIT! We. 3-54 
fafa daatsfs dafad-faaaa: | —y.e. 4 
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93. In this state, Siva is called ‘Anasrita Siva’. As Siva is not related to 
anything or has no objective content, this State is intermediate between 
Sakti Tativa and Sadasiva Tattva, In this state Sakti begins to isolate the 
universe from the self by producing ignorance (akhydti) about his nature. 
The self forgets its identity (J-ness) with the universe. This loss of experience 


is Samsara. 
24. The verse quoted by Ksema is a combination of verses 3-A and 4-A of 
the second Nisyanda of the Spanda Karika 
25. Wid deat Tarte yfat: carafe sy: ) —y x 459 
26. fafata daacaecl dedafest farm) —wz. 5 
27. 4 Tad aa ster fetsaq, aftg da amadt (far) aL! —W.e. 5-59 
98. The verse is: 
TFS WAY Walt feat a a 
arnt qatt t Ua Wet: Bet wre i fe ry 14 
99, aaa (Faata:) ae yal —w.z. 6 
30. fads! —fwaga ill 7 
31. a dal feeq: frre: 1 agen wayeqHeaa: | —V.%. 7 
32. WRRTeTS-dalaataaranai ‘fgeq:' —y.2. 7.63 
33. dayfanl : dda: | —wz. 8 
34. Ksema interprets asat (S74q) in the Upanisadic 


sentences Hae ary--gaq AA sary, as 744 


and equates that statement with Yale. But 
asat in that sentence means ‘un-manifest’. 





It means “What was unmanifest became manifest”, 
35. Ad Uh Ua Una ats seat) —y.z. 3-68 
36. This Vidya kancuka does not allow the Jivatman 
(siTaTHH) to take a holistic view of ‘quality’ 
37. UN Vital Saeed afeanayterml 
Tana, Uf Ua WHA | —V.F. 8-7] 
38. faqaq-desfardtatan Ferga: TART! —w.z. 9 
39. aMfaus aa wfaacita: dant zeae cays 
fanrd g fra wal —V.%. 9-73 
40. dare deq toupenh witfa —y.z. 10 
41. qedenadt facrattatranay | 
ae et waitin | —caes<da 1. 3 
42. a Ua 4 aa Ud (Wafaupeniicay] oft 
viet, ¢ taecfaarasa fas sar 
weayan ft srr: 1 4 a 4 ae a...aerea: | —W.%. 10. 75-76 
43. sara -xifed-faaeit_aitsraeeray- fara | —0.=. -11 
44. qu Wafaupoanite .. . qaopevée fan 4 
Vad, TA Tea wa wa vere aTadea | —F.%. I-78 
45. dca warfare date! —wz. 12 
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46. 


47. 


48. 


49. 
50. 


51. 


58. 


oo, 


60. 


61. 


62. 


63. 


64. 


65. 
66. 


wat auicrer: Fa, aed aut: Pears: | 
quoted by Ksema from ad -aRAS NF 


In this Mudra, the eyes are open without 
winking of the eyelids but the attention is within (toward the Self) 


strceat ated fe: fafratasatsta: | 

va om deat Wa, Paoerg aT 

cat ward fava geta its: | 

fast faseami vatsfa wexrat il —ey. IV. 11-12 

saa froefaramiteda wa waritra| —v.8. I. 2-83 

fa: areas weradfaattctan: | 

saan: baad favyarfe-faastry 

sana dard create aq! 

qrunfe aaaes IR wd ati —arit aacas Iv. 66-68 


Compare the positions of these vital airs (Pranas) given as follows in 
Goraksa Samhita. 


afe yon ada, at WaAsct | 
Sar Ayes GT, Se: BISA: | 
oa sartt eit FO VAN: Wawa: i —aerdfea 30 
Based on note no. 120 (in Jaideva Singh’s edition of Prty. Hrdaya) p. 144 
OA GAA: | —Agama quoted in Prtyabhijnd-Hrdaya p. 85 
mia werafa a vefsercana Rraecca wat 
asfy favafa! Quoted in ¥.%. 12 from gut 
afar fata aantatees sarsaeanten fata: | —wz. 13 
fafrafe: stacrede fasitsft ama Ae aeafa —we. 14 
ada wararssra safe wetafaccra: | 
Tea ae ea fad Waa 
—¥W.%. Quotation from—s3eqe, faaitaracit XX. 17 
aaa faanraanry atfa! —v.%. 15 
am afe: seatfadt ara <efa, der fayvauren, wetdq | —y.%. 15.90 
ua (fafa:) I Sta WHR: saa ad <erfe 
atfa a yatta! —W.@. 15.90 
Tq Ua Vee -WaGAAA PASM SaTE:, FT 
Bel WAR Warga-wreas | —TeaAA Quoted in V.%. 15.91 
facrract eeTtey aerartsaty 
fasarerntrifaced staaqiad: | —¥.8. 16 
sfa a weg dfafa: wteredtifad WA 
Bua aad Bel etal a Aes: le —erawTicay I. 5 
Heafanrad Taertacns: | —.e. 17 
wre face wo! —We. 17. 93 


Pranayama is breath-control. Mudra—certain positions of fingers (e.g. 
Yoni Mudra) and of the tongue as in Khecan Mudra. The Gheranda 
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67. 
68. 
69. 
70. 
71. 


i. 


Fese 


74, 


75. 


76. 


vf. 


78. 


79. 
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Samhita gives ten Mudras. Bandha is contracting certain organs of the 
body e.g. Mula Bandha, Uddiyana Bandha, jalandhara Bandha, Mahé 


Bandha. 
For details—Patanjala Yoga Pradipa. pp. 433-446 


frac targa wAattacad—deq! —Zy. v.9 113 

Fel ata: Wedd Tel BI WH wey —or<arite 1. 9 

watidare: saree asada qHa-H—aH-faoR | —¥.%. 18-98 
scent afegts: fafastatuatsta: 1 —v.z. 18-98 

eufey uftumeg afcafe: 1 —a.%. 18-98 


By transformation he means: This siddhi is accomplished by viewing the 
consciousness that considers itself outgoing as the same that is inward 


even in the presence of objects. (@dfeq) 
TAT, WE Tals ARTA | 

Haat: Weer ae 

AGIA: ATISAMT Il —Hatahra 4-1 

Wal: wet: aera axtaren: 

va 4 aa dpm fare | 

farcat Hea eH aeyya: - 

fas~ faster walsanta ii 

aetfeaes eat 9 fad gen fata 

bad agg at Serren Grad i —faarika 66 
aH HPaad wyMTasStga- 

fesal fayadaal Tear | 

sefa da aftaraara: & fragt 

awe wae wafag winery 

The last two lines of this verse state that thereby (practice mentioned 


above) darkness of ignorance is ‘shattered’. The sprout of your knowledge 
capable of granting Sivahood to Pasus manifests (=arises) 


au aa aa aa greyed Fa: fad 

Ufa eittradduanad fetsdaqu —faaatka 5] 
UpPaoaRes Ta: Caeqtea: | 

sae: Ug fade: wad aque —creaiice ir. 9 
Se -W4- paler -Tare- Fasyeayonrg | 

waa uae werent waq 1 726 

Trae fayareare ayaa aca: | 

araeraracas AATSES Hercaa i 734 

wa aa Ae fedrerta ara | 

aA TA WeAStaet Gree i 744 —faaratha 79-74 
waearerata ear ways: fata 

freatfed wart: | —w.e. 19 
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80. 


81. 


82. 


aS. 


84. 


85. 


86. 


87. 


88. 
89. 


90. 


91. 


In this Samadhi eyes are closed. With his closed eyes in inward Samadhi, 
his individual consciousness merges completely into the universal 


consciousness. This is real introversion (antar-mukhata) with no trace 
of external object left. 


PAGS SASH aeta: wafast 

afd WH: | —¥.%. 19 

Ai: CTST4I-By the essential nature of the perfect “I”. 

adaret CIrsiGy STAT: VST:, ATSARRT, aTereaed 

Was: Bawa Wad - sft WaeTARIsd Wawa: | —W-R. 19. 104 

dal VHRR -Aelt aaa - Vo ea 

sa, Tel Wa-V-Wenaenh-swafaeaa - 

apam-wtE: vata —zefa Pray —w.e. 20 

From universal point of view, these Samvid-devatds are Khecari-cakra, Dik- 
cari-cakra and Bhueari-cakra mentioned previously. From individual point 


of view these are limited knowledge, internal and external sense-organs 
and limited objective knowledge. 


Kalagni-bhuvanesa Rudra is the lowest stage of creation on manifestation 
while Santa kala is the highest stage of manifestation. 

Words are classified as Mayiya (pertaining to Maya) and a-M4ytya (not 
pertaining to Maya). Meanings are conventionally attributed to Mayzya 


words and they are Vikalpas. But a-Mdyiya words are nirvikalpa, the 


meaning of which is real that is not depending on conventions as in 
the case of Vikalpa. 


jJagadananda — The bliss of the self appearing as the universe. The 
universe is the bliss of the Lord made manifest 


ea wietia wad, spd fra Sed | —waeomaa 

As in Panini’s sttras- 374 means all the vowels 31,31, § etc. Here a (3) 
and- ha (@) is to be- combined 

yar srcatastaearat fe atita: | 

sana da faut: dattenfaten: | 

Tareas emtanaty ai —ssrs-warg-fafe 22-23 
Tay Ae Aa: GAA acters: | 

yadsasfuanm sorta eer it 

waa dread WATS PSST: | 

werivafada a4 a Rraather: 11 

Ksema’s interpretation: 


On the basis of (resorting to) the power of Spanda Tativa (the deities of) 
Mantras become all-powerful and start functioning like the sense-organs 
of (human) beings. After performing their duties, they of pure Samvid 
in form, lose their deity form and get merged along with the mind of 
the aspirant in the Spanda Tattva or Cidakasa. Hence these mantras are 
of the nature of Siva 
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92. 
93: 


94. 


O5. 


96. 
97. 


U8. 


99: 


100. 
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a ASH Hey ACHING! —V.e. 20. P. UW 

aaa fat: Ga feeders | 

ofa aAataed-aeqaarane-aaeH: ll —S9. BAYH. V. 18. 1.P.1.18 
a da via aq verte retact | 

SHATAagI: VAT FT ASA: il —SI. MWafyar. VI. LP.1.7.1 

Wal aha TeSeal TT Aaa | 

rae, aaqadfa, aaahent waqi —eearftar ir. 19 

wnaniwad Fae) —etaantita II 

Ksema says that Kallata’s interpretation of ekatra ‘in one place in gross 
or subtle body’ should not he accepted. I did accept it in my Marathi 
edition of the Spanda Karita as Kallata was a direct disciple of Vasugupta 


and is expected to know what his teacher meant by ‘ekatra’. Ksema 
belongs to the fourth generation after Vasugupta. 


vada: Fatraern aad wea: | 
dfat-cadl-aw-ae: atsfy wacrt i 
ee-wm-qanleafa: weaned Peet oA: | 
grea a faqd seat cat fafaq 
qe aequfesfaaniia: aq hafavsiaa | 

a: wagered wfaa: wend Wow: fra: 
4ai qd: Went: weve 

SSAA, Hea faa aT: §| 

Wa ad Aacweatia- 

HRTETSTAY ATA: || - PLH. Last two verses 


Chapter 5 


qa afattafacreat geeqs fants 
wriy-faqr-qsaafafa wea wefan: tt 
Hafacared We ae 

eS WITT | 
ayel- aad -aAased 

aq Wawa aea4rs i IP. 1. I 

WHat WAM eel Weareaa: | 

ad fact wees yfoten sores: 1 

aur ate pea wht swaqaty ar 

an gat ami wed a uteri —fraefe 
uferentagearn farsa sarah | 

Get at akan feraeraifsry il —Quoted by Abhinava in IP. I. 1-1 p. 34 





Notes 


Bi 


10. 


13: 


14. 


TS: 


16. 


Ly. 
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Abhinava remarks about Yetta: 

TAT aT IA Tat wraraet ufsafy- 
wits a Was IPV. 1. p. 37 

adtt wat carcqenfefae ae ar | 

aasai-Fraed at fare a faceta a: LP. 1. 1-2 
faq Areammefery ge serqrertard | 
Weaifarawray weafugrersa i 

aa fe ae yari vfast steers 

wa fea a Yai vifaat stead AAR 

qa wa vac: fas feat araifaan* at 
RUA TIAA | IP I. I, 3-5 

a dar vias tacraedseretiar | 

SHAAN ARG: VAM BP ACA WT. PLL. 7-1 
wee fat a ead dfaet cteasha: | 

VaR daa ada: a efa Perr 

a va fageeas rads wear: | 

faaxt wa Cama WS we-fHs wari IP. 18. 10-11 
Ue Saar, WATT | 

War SeoTaMes fea Fratyases Ai IP. UW. 441 
Sea TA BS- TAN AAS ETAT | 

freTdRatissa ean, ada, fran Ip. 1. 4-21 
Abhinava adds to explain the above verse 
waa aft saredifa srefercorasfs ar 
asatarasrrt ASAt ATE I 

attra qeatst fetdeorast a 

verte wad dad, fee-caref-fe ara LP. 1. 4-10 
FST RATATTa TA | 

wheat Tees Hara yer i 

Abhinava attributes this to Vasugupta but is untraced in latter’s works. 
US Vad Are: Gant waaay: | 
fantiattdatisqat We Ser I LP. I. 2 

Ha We Wad: carayen Aaa | 

AeA AM AR: WAITS Il LP. IV. 1-13 
Tea aa Se Tae: 


feerats af ara 1 

arnt cata wangtanat a tq aan 

aaety carafe: carafy faraad 

dared frarasvara afed aereafusifedil LP. rv. 1-17 


*Reading in the original text is #TatSa. 
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Epilogue 
wifad-daraeae sata yeaftanrai 4 vfeafea:, aenfy aranfaacareers: 
yesd-<q 1 —S4 on PH. Sutra 18 
aq UVa A wel waq (Weafaupe) seein, qd waeu-fascwsa fad 
aM staan eft sara: | —We. A: 50 Com. 
Gastar: WO (=fea:)a:8 ware, F Beda, 4 St Hfaq at faaed- 
afetta wn vara: fasra:- eta feast qetyd aeroftatifancdtsta 
ata-ta AAT: | — afd on IP. IV. 1-12 
facrr<ya: feats Pratse7! 


Glossary of Sanskrit Terms 


pe) 


bhasana 


Adhah-kundalini 


Adho-vaktra 
Adi-koti 
Ahambhava—Ahanta 
Akhyati 


Akula 
Alam-grasa 


Amayiya 


Anacka (an-ac-ka) 


Anahata 
Ananda 
Anasrita Siva 


Anava mala 


symbol of Siva. 

Appearance; (Esoteric meaning) Srsti - 
creation. 

The field of Kundalini from Lambika to one- 
three-fourth of her coils in the Muladhara 
Cakra. 

Medhra Kanda situated at the root of the 
rectum. 

The starting point of breath; hrt; the length 
of a breath is measured from that point in 
the heart. 

I-consciousness; ‘I-ness’. 

Ignorance. 

Siva. 

Bringing experienced object to the sameness 
with the conscience of the Self (see the 
note concerned). 

Beyond the scope of Maya e.g. Amayzya 
§abda -A word the meaning of which does 
not depend on convention. The word and 
the designated object are identical. 

(i) Uttering the consonant without a vowel, 
(il) esoteric meaning: concentrating on any 
mantra back to the source of its utterance. 
Inner spiritual sound. 

Bliss. 

The state of Siva in which the universe is 
negated to him. 

Mala pertaining to anu. Innate ignorance 
of the Jivatman. Primary limiting condition 
which reduces the universal consciousness 
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Anta kotz 


Antarmukhibhava 
Anu 
Anuttara 


Apana 
Apavarga 
Artha 
Asyanata 
Atma-visranti 
B 


Bahir-mukhata 
Baindavikala 


Bala 
Bandha 


Bhairava 


Bhairavi mudra 


Bhava 


Bhoga 
Bhru-madhya 
Bhucan 


Bhumika 
Bhuvana 
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of the soul and brings a sense of imperfection 
in him. 

The last edge of exhaled breath at a distance 
of twelve angulas. Simply called Dvuaddasa. 
Introversion of consciousness. 

The limited empirical individual. 

The Highest: From whom there is none 
higher. 

The vital breath that goes down to the anus. 
Moksa, liberation from Samsara. 

Aim, end; object. 

Shrunken stage, solidification. 

Resting on the self. 


extroversion of consciousness. 

Will-power (kala) pertaining to Bindu (to 
knower). The freedom of Parama Siva whereby 
the knower always remains the knower. 
Power, Cid-bala— power of true self or universal 
consciousness, 

(1) bondage; (2) a certain yogic pose of 
the body. 

Parama Siva, the Highest Reality — this acronym 
consists of bha - bharana - maintenance of 
the world; ra - ravana — the destruction or 
withdrawal of the world; va - vamana — 
projection or creation of the world. 

a posture in which the gaze is turned outward 
without winking of the eyes while attention 
is turned inward. 

an object; existence both internal and 
external. 

experience; enjoyment. 

the centre between two eyebrows. 
sub-species of VamesSvari; it is concerned 
with bhavas or existent objects; bhu — existence; 
Existent objects are the sphere of bhucari. 
role, the part to be played. 

plane of existence, world. 


a Se, 
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Bodha 
Byavasthapana 


Bindu 


Brahma-nadi 
Brahmarandhra 


Buddhi 
C 
Caitanya 
Cakra 


Camatkara 


Carama kala 
Cetana 

Cetya 

Cheda 
Cidananda 


Cit 

Citi 
Citi-cakra 
Citta 


D 


Darsana 


Dardhya 


enlightenment. 

setting the seed; (esoterically) concealment 
of the true nature. 

a metaphysical point, ghanibhuta Sakti — the 
compact mass of Sakti gathered into an 
undifferentiated point ready for creation. 
(1) parah pramata — the highest self of 
consciousness. The anusvara — symbolized as 
a dot (.) to express the indivisibility of Siva 
despite creation or manifestation of the universe. 
Susumna Nadi. 

the Sahasrara. Cakra. 

(1) cerebral aperture through which 
the soul of a Yogi passes to merge into 
Brahman. 

Intelligence, Super-personal mind. 


Absolute consciousness characterised by 
Sudtantrya, Jfiana and Kriya. 

centre of Pranic energy. There are six Cakras 
in the body. 

(1) bliss of pure I-consciousness. 

(2) delight of artistic expression. 
Santatita kala. 

self; parama Siva. 

knowable, object of consciousness. 
cessation of breath by sounding anacka sounds. 
(dzt) consciousness and bliss; the nature of 
the ultimate Reality. 

foundational consciousness; the Absolute 
unchanging principle of all changes. 

the power of the Absolute, the author o/ 
the world process. 

Samvit-cakra. 

Individual mind. 


A system of philosophy. 
firmness of mind or concentration. 
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Desa 
Dhyana 
Dik-cari 


Dvadasénta 


G 


Gocari 


Grahaka 
Grahya 


ed 


Ha 
Hatha paka 


Hamsa 
Hetu 
Hetumat 
Ardaya 


I 


Icecha 

Idanta 
Indriya 
Isvara Tattva 


J 


jagadananda 


Jagat 
Jagrat 


frvan-mukti 
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space, region. 

meditation. 

sub-species of Vamesvar, connected with outer 
senses (outer senses are concerned with space 
or dik). 

distance of 12 angulas (fingers) from the 
tip of the nose in outer space; exhalation 
is supposed te reach this distance. 


sub-species of Vamesvari, connected with 
antahkarana (inward sense, mind); Go=sense. 
knower, subject. 

known, object. 


symbol of Sakti. 

persistent process of assimilating experience 
to the consciousness of the Experient. 
the prana-apana breath. 

cause. 

effect. 

heart, a mystic centre (in the region of the 
heart), central consciousness (in Yoga). 


Will, the Sakti of Sadaéiva. 

‘This-ness’, This-consciousness, objectivity. 
a sense-organ. 

the fourth state down from Siva, the 
consciousness: “This am I’. 


(i) The bliss of the self or Divine appearing 
as universe (11) the bliss of Divine made 
visible. 

the world process. 

the waking condition. 

liberation while one is alive. 
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jnana 


K 
Kala 


Kala 

Kalagn 2 

Ka lagni-Rudra 
Kancuka 
Karanesvaryah 


Karma mala 
Karya 
Khecari 


Khecari Mudra 


Khyati 
Kriya 
Ksobha 
Kula 
Kulamnaya 


I; 

Laya and nilaya 
M 

Madhya 


Madhya dhama 
Madhyama 


Madhya Sakti 
Mahesvarya 
Mala 


knowledge, spiritual realization, the Sakti 
of Siva. 


limited agency, creativity, part of a letter or 
word as in ha-kala paryantam. 

time; Sakti or power determining succession. 
the lowest bhuvana or plane of existence in 
Nivrtti Kala. | 

universal destructive fire. 

covering of Maya. They are five in number. 
Khecari, Gocari, Dikcari and Bhicari cakras 
(groups of these Saktis). 

Mala due to Karmas. 

effect. 

a sub-species of Vamesvari §akti connected 
with Pramata (Lit. one who moves in Kha 
i.e akasa, a symbol of consciousness). 

in this mudra, eyes are wide open, gaze outside 
with no winking of eyes, but the concentration 
is inward. 

Jnana, knowledge. 

action, the Sakti of Suddha Vidya. 
agitation. 

Sakti. 

the Sakta system or doctrine. 


absorption. 


the central consciousness, Samvit, Susumna 
nadi. 

susumna nadi, Brahma — nadi. 

sabda in a subtle form (existing in the mind 
prior to its gross manifestation). 

Samvit Sakti. 

the power of MaheéSvara. 

dross, ignorance, Pa@éa. 
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Mantra 


Mantra—Mahesvara 


Maya 


Maya-pramata 
Maytya Mala 
Meya (Prameya) 
Mudra 


Mudra Krama or 
Krama Mudra 


N 


Nada 
Nada-bindu 


Nadanta 
Nibhadlana 

Nimesa 

Nimilana samadhi 


Nirasraya 
Nirvikalpa 


-Niskala 
Nityaiva 
Niyata 


P 


Pancaratra 
Para 
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(i) the experient who has realized the Suddha 
Vidya. 

(ii) sacred words for chanting and meditation. 
experient who has realized Sadasiva Tattva 
(i) limiting principle of the Divine. 

(11) source of five Kancukas. 

the empirical self, governed by Maya. 
Mala pertaining to Maya. 

object. 

(1) that which gives the bliss of spiritual 
consciousness 

(ii) Yogic control of certain organs as a 
help in concentration. 

the condition of mind in which by the force 
of samavesa, the mind swings alternatively 
between the internal (self or Siva) and the 
external (the world) which now appears as 
Siva. 


internal spontaneous sound. 
the first creative pulsation and its compact 


‘mass: Sakti and Siva. 


subtle energy of Pranana. 

perception. 

closing of eyelids; dissolution of the world. 
the meditative condition in which the 
individual consciousness gets absorbed into 
the Universal Consciousness. 

without any support. 

higher consciousness free from thought- 
constructs. 

partless Siva above manifestation or creation. 
eternity. 

limitation by cause-effect relation, spatial 
limitation. 


the philosophy of Vaisnavism. 
highest. 
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Para-pramata 
Paramarsa 


Parapara 


Para-sakti 
Para vak 


Pari-cchinna 
Parinama 
Paramartha 
Pasa 

Pasu 
Pasyanti 


Pati 
Pati-desa 
Prakaéa 


Prakrti 


Pralayakala or 
Pralayakevalin 
Pramana 
Pramata 
Prameya 

Prana 


Prasara 
Pratha 
Pratyabhijna 


Pratyahara 


Purnahanta 


the highest experient; parama Siva. 

(1) Comprehension (ii) seizing mentally 
(111) experience. 

both identical and different, unity in diversity, 
intermediate stage. 

the divine Sakti, Citi. 

Vibrating movement of the Divine, the 
unmanifest Sakti. | 
eliminated. 

transformation. 

the highest reality; the highest goal. 
bondage. 

one who is bound, individual soul. 

the divine view of the universe in 
undifferentiated form; Vak sakti— going forth 
as ‘seeing’ — ready to create words in which 
there is no difference between Vacya and. 
Vacaka. 

Lord Siva. 

Sivahood, the state of liberation. 

light, principle of self-revelation; principle 
by which everything is known. 

source of objectivity (from Buddhi down to 
the earth). 

resting in the Maya-tattva, not cognisant of 
anything. 

means of knowing, proof. 

the knower, the experient, the subject. 
object of knowledge, known object. 

vital air, vital energy, the vital Vayu while 
expiration. 

(Lit. expansion) — manifestation of Siva in 
the form of the universe through his Sakti. 
the mode of appearance, the way. 
recognition. 

(In Yoga) withdrawal of the senses from 
their objects. 

the perfect I-consciousness, non-relational 
I-consciousness. 
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Puryastaka 


R 
Raga 


Rajas 


Rakti 


Ry 


Sabda-brahman 


Sabda-rasi 
SadGsiva 

or Sadakhya 
Sahaja 

Sakala 
Sakti-pata 
Sakti-prasara or 
Sakti-vikasa 


Sakti-sankoca 


Sakti-vikasa 


Sakti-visranti 


Samadhi 
Samana 


Samapatit 


Samarasa 


Pratyabhyna Philosophy 


(i) city of eight (viz five tanmdattras, buddhi, 
ahamkara and manas) (11) linga Sarira. 


(i) passion (il) a kancuka of Maya which 
creates desire. 

(1) the principle of motion, activity and 
disharmony 

(il) a guna, constituent of Prakrti. 

relish, enjoyment (esoteric meaning - ‘ sthite’ 
— maintenance). 


ultimate reality in the form of vibration of 
which human word is a gross representation. 
In this state, thought and word are identical. 
totality of words. 

the third tattva below Siva. 

Iccha or Will is predominant in this Tattva. 
natural (from the point of view of the 
Universal Consciousness). 

all the jivas involved in Maya. They have no 
knowledge of their Sivahood. 

Descent of the divine Sakti; grace. 
retention of the experience of the samadhi 
after emergence to normalcy. 

withdrawal of attention from sense-activity 
and turning it towards the inner reality. 
concentration of attention on the inner 
consciousness even when the senses are open 
to their respective objects. 

merging back into samadhi and resting in 
that condition. 

collectedness of mind; mental absorption. 
the vital Vayu helpful in assimilation of food 
etc; brings about equilibrium between Prana 
and Apana. 

samadhi, attainment of psychic at-one-ment, 
consummation. 

having the same feeling or consciousness. 
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Samarasya 


Samkalpa 


Samavesa 


Samhara 


Samsara or samsrsti 


Samskara 
Samvutit 
Samvit-devata 


Sarva-kartriva 
Sastha-vaktra 


Sattva 


Siva-tattva 
Suddha Vidya or 
Vidya 


Suddhadhvan 


Stunya 
Sunya-pramata- 
pralayakala 
Svarupapatti 


Svatantra 
Svatantrya — or 
Sveccha 
Suvatmasat-kr 


T 


Tamas 


identity of consciousness, union of Siva and 
Sakti. 

resolve. 

(1) being possessed of the divine. 

(ii) absorption of the individual consciousness 
into the divine. | 
reabsorption, withdrawal. 

transmigratory existence, world process. 
residual traces of the mind in the subconsciousness. 
Consciousness, supreme consciousness. 

(i) from macrocosmic point of view : Devatas 
viz. Khecart, gocart, dikcant and bhucar. 

(ii) from microcosmic point of view : internal 
and external senses. 

omnipotence. 

(Lit. the sixth organ) Medhra kanda near 
the root of the rectum. 

(i) the principle of being, light and harmony 
(iil) a constituent of Prakrti. 

the first tattva whose main characteristic is Cit. 
the 5" tattva Siva. In this stage, ‘I’ and ‘This’ 
are equally prominent. Kriyd is prominent. 
The consciousness at this stage is “I am I 
and also This”. 

the pure path; extra-mundane existence; 
manifestation of the first five tattvas viz. 
Siva, Sakti, Sadasiva, Igvara, Suddha vidya. 
void; the state in which no object is experienced. 
having the experience of the void. 


attainment of one’s own real nature or True 
Self. 

of absolute or unimpaired will. 

the Absolute Will of the Supreme. 


to assimilate to oneself; to integrate to oneself. 


principle of inertia and delusion—a constituent 
of Prakrti. 
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Tanuta 
Tattva 

Tantra 
Trika 


Turtya or Turya 


Turyatita 


U 
Udana 


Unmesa 


Unmilana 
Unmilana samadhi 


Upadana 
Upadhi 
Urdhva-Kundalini 


V 


Vacaka 
Vacya 
Vaha 


Vahni 
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reduction; becoming less gradually; subtleness. 
that-ness, the very being of a thing; principle. 
science of cosmic principle, a revealed work. 
the system of philosophy of the triad — 
(i) Siva, Sakti, Nara (the bound soul). 
(ii) Para (the highest), having to do with 


identity, Parapara (identity in difference) 


and apara (difference and the sense of 
difference). 

The fourth state of consciousness beyond 
the state of waking, dreaming and deep sleep 
and stringing together all these states; the 
metaphysical self, distinct from empirical 
self; the saksz or witnessing consciousness. 
the state of consciousness transcending the 
Turiya state, the state annulling the distinction 
between waking, dreaming and deep sleep. 


the vital Vayu, the sakti that moves up in 
susumna at spiritual awakening 

(1) (Lit. opening of the eyes) the start of 
the world process. 

(ii) In Saiva Yoga - unfolding of the spiritual 
consciousness by concentrating in the inner 
consciousness. 

unfolding; manifestation. 

the state of mind in which even with open 
eyes the world appears to be Siva. 
material cause, 

limiting adjunct. 

the risen up kundalini when Prana and Apana 
enter Susumna. 


word, the indicator. 

object, the indicated referent. 

the Prana flowing in Ida and Pingala Nadis. 
(Saiva Yoga) entering completely into the 
root and half of the middle of adhah kundalini. 
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Vaikhani 
Vamesvari 


Vibhuti 

Vidya 
Vigraha 
Viynana kala 


Vikalpa 


Vikalpa-ksaya 
Vikalpana 
Vilapana 
Vilaya 


Vimaréa 


Vimarsana 


Visa 


Visvamaya or 
Visvatmaka 
Visvottirna 
Vyamohitata 
Vyana 


Vyapakatva 
Vyutthana 


Sakti as gross physical word. 

the divine Sakti that ‘vomits’ or sends forth 
the universe out of the Absolute. It produces 
the reverse (Vama) consciousness of difference 
(the Absolute is differenceless). 

power, splendour. 

limited knowledge. 

individual form or shape, body. 

the experient below Suddha Vidya but above 
Maya. He is free from Karma and Maya malas. ° 
difference of perception, diversity ideation, 

imagination. 

the dissolution of vikalpas. 

the differention-making activity of the mind. 

dissolution (esoterically — anugraha-— grace). 

concealment. 

Lit. experience. Technically — the self- 
consciousness of the Supreme, full of Jnana 
and Kriya bringing about the world process. 

intuitive awareness; technically—samhara, 
absorption. 

from Yvis—to pervade; (technical in Saiva 
Yoga)—entering into the remaining half and 
wholly into the top of adhah kundalini right 
upto the position where Urdhva-kundalini 
ends. 

immanent. 


transcendent. 

delusion. 

the vital Vayu that is everywhere; pervasive 
prana. 

all-pervasiveness. 

Lit. ‘rising’, coming to normal consciousness 
after contemplation or samadhi. 
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Of related interest: 


INDIAN PHILOSOPHY 
(A 3-Vol. Work) 
Jadunath Sinha 
ly. The 


The work in three volumes deals with the subject comprehensive —— 
treatment closely follows the basic texts of the various schools, which 15 
a unique feature of the work. It discusses the epistemology, logic, ontology: 
psychology, ethics and theology of the different systems, though emphas!s5 
remains on their ontology. 

These volumes are contemplated as an all-embr 
the whole Indian Philosophy. The volumes are based on the study of the 
original texts. The work elaborately deals with philosophies of the 
Upanisads, the Epics, the Puranas, and the Gita, the common ideas im 
Indian philosophy, and the philosophies of the Carvakas, the Vaisesika, 
the Navya Nyaya, the Nyaya, the Mimamsa, and the Sabdika—Bhartrha™, 
the philosophies of the Samkhya, the Yoga , the Jaina, early Buddhism, 
the schools of Buddhism, the foundation of the Advaita Vedanta of 
Sarmkara, and the foundation of theistic Vedanta, a brief treatment of - 
the philosophies of Bhaskara, Yadavaprakasa, Ramanuja, Nimbarka, 
‘Vallabha, Caitanya, Jiva Gosvami and Baladeva Vidyabhusana. The 
philosophies of Bhaskara, the Pratyabhijna School of Saivism (Kashmir 
Saivism) the Pasupata, the Saiva Siddhanta the Saiva Visistadvaitavada 
of Srikantha, Vira Saivism, Sripati Pandita’s Saivism, and the problems 
of the post-Sarnkara Advaitavada. 

Volume I: 1t deals principally with the evolution of religious and spiritual 
thought and philosophical speculation from the principal Upanisads to 
the Puranas and the Gita through Manusamhita, the Mahabharata and 
the Ramayana. 

Volume II: The topics included in the volume have an elaborate and 
judicious treatment by the author. These are discussed in true perspective 
emphasising their importance in measuring the immeasurable depths 
of knowledge that lie in them. : 

Volume III: Besides others, it discusses some important relations such 
as those of the knower, knowledge and the known object, the agent, 
action and the object of the action, the enjoyer, enjoyment and the object 
of enjoyment, and the signifier and the signified. 
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